ABSTRACT

This study ascertained the factors that influence the decision of Anglophone
Caribbean immigrants in South Florida to affiliate or not with a church congregation.
The 44 participants in the study were persons who had been active in church
congregations in their countries of origin, but who were not currently affiliated with a
church congregation. The methodology employed in data collection consisted of three
distinct instruments: 1) structured interviews, 2) focus groups, and 3) participant
observation. The findings identified nine factors that influenced immigrants’ decisions to
affiliate or not with a church congregation. Six factors were identified as “promoting”
since their presence likely resulted in congregational affiliation: i) good preaching and
teaching, ii) welcoming congregation, iii) engagement in social justice, iv) lively worship
style, v) movement in the supernatural, and vi) multiethnic congregation. Three
inhibiting factors which were the day and time of worship presenting schedule conflicts,
and frequent requests for money were identified as such since their presence influenced
the participant not to affiliate.
The interplay between race and ethnicity, secularism and secularization, and being
spiritual but not religious, as well as the effects of living in a racialized society without
racial socialization further elucidated the discussion of factors affecting church
affiliation. The data and subsequent analysis in light of available literature, contribute to
the body of literature on diaspora missiology, immigration and religion, and ACIs and
church evangelism.
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CHAPTER 1
INTRODUCTION

Sarah, my Orthodox Jewish neighbor, wanted me to know that the construction of
the new synagogue was almost complete. I asked if worship in her new synagogue would
be different from worship in the current one. She informed me that worship would not be
different; in fact, it is not different anywhere in the world. So much so, the year before
on a trip to Sydney, Australia she had lit Shabbat candles in the home of a total stranger
and said the same prayers she prayed at home. This identical worship pattern is true of
Muslims, who unite with other Muslim communities and worship in the same manner in
Florida as they do in Saudi Arabia. No matter where people migrated, they sought
affiliation with others of their faith and resumed the security of commonality in religious
practice. Such has been the case with immigrants in general and Caribbean immigrants,
in particular.

Background to the Study
English-speaking (Anglophone) Caribbean people have been in the web of
migration for over 150 years. They are a people with a short history and shallow roots
because everybody in the Caribbean comes from somewhere else; their ancestral roots
have been severed, and they have lived with amalgamated identities in the islands of their
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birth. The familiar cultures, the places they know and the traditions that formed them, are
elsewhere.1
Integral to identity formation in post-emancipation Caribbean people are religious
roots, including relationships with informal congregations and formal churches.2 This
religious undergirding supports a way of life which had always been evident in
Anglophone Caribbean immigrants (ACIs), that of using the meaning formation systems
which religion provides to shape their experiences in ways which could help or hinder
adjustment to a new setting.3 Their uniqueness as people of the Caribbean who
descended from the African diaspora,4 undergirds their ways of surviving and thriving.
Hence, they are said to be twice diasporized or re-diasporized upon migration to the
United States of America (USA), Canada, and the United Kingdom.5
Religion therefore has been and continues to be an important tool for immigrants
in their adjustment to new environments.6 For those who had been sustained in their lives
through an expressed religious faith at home, the need for a source of strength during
their times of transitions often becomes more pronounced.7 In the same vein, those who

Stuart Hall, “Negotiating Caribbean Identities,” New Left Review, no. 209 (February 1995): 6.
Shirley C. Gordon, God Almighty, Make Me Free: Christianity in Preemancipation Jamaica, Blacks in
the Diaspora (Bloomington: Indiana University Press, 1996), 122.
3
Richard D. Alba, Albert J. Raboteau, and Josh DeWind, “Comparisons of Migrants and Their Religions,
Past and Present,” in Immigration and Religion in America: Comparative and Historical Perspectives
(New York: New York University Press, 2009), 1.
4
Stéphane Dufoix, Diasporas (Berkeley: University of California Press, 2008), 11.
5
Hall, “Negotiating Caribbean Identities,” 6.
6
Helen Rose Fuchs Ebaugh and Janet Saltzman Chafetz, Religion and the New Immigrants: Continuities
and Adaptations in Immigrant Congregations (Rowman & Littlefield, 2000), 5.
7
Michael W Foley and Dean R Hoge, Religion and the New Immigrants How Faith Communities Form
Our Newest Citizens (New York: Oxford University Press, 2007), 127.
1
2
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have neither overtly nor covertly relied on religion often become more open to the
possibilities of religion as a source of strength in coping with life in a new place.8
While this positive correlation between immigrants and their religions is often
evident, it is not a given. Each group of immigrants, regardless of their religious
background, allows religious affiliation to evolve in response to the challenges of living
in the new environment.9 I am also keenly aware through conversation and experience
that life in liminality in the USA is difficult, particularly for ACIs who must live with
disparaging stereotypes associated with their ethnic and racial characteristics.10 For many
Christians from the Global South, immigrating to the US can result in serving as
missionaries in their new context. The growth of Nigerian, Ghanaian, Korean, and other
Asian congregations in the US is well documented.11 However, other immigrants, rather
than becoming more steadfast in their religious life, become less so. This was noted by
Conner who reported that “statistically immigrants adapt religious practices to become
more like the general public around them. Not only do religious organizations start to
look more like other institutions in the general population, immigrants’ attendance levels
in mainline churches start to mirror that of the local areas.”12 This has been my

Foley and Hoge, 130.
Alba, Raboteau, and DeWind, “Comparisons of Migrants and Their Religions, Past and Present,” 1.
10
Lear Matthews, “Transnationalism: Trends and Practices among English-Speaking Caribbean
Immigrants,” in English-Speaking Caribbean Immigrants; Transnational Identities (Lanham, MD:
University Press of America, 2014), 13.
11
Enoch Wan, Diaspora Missiology: Theory, Methodology, and Practice (Portland: Institute of Diaspora
Studies: Western Seminary, 2011), 209. See also Birgit Herppich, “Immigrant Communities in America-Objects of Mission or Missional Agents? The Case of the Church of Pentecost (Ghana) in Urban America,”
in Reaching the City: Reflections on Urban Mission for the Twenty-First Century, Evangelical
Missiological Society 20 (Pasadena: William Carey Library, 2012), 202
12
Phillip Carey Connor, Immigrant Faith: Patterns of Immigrant Religion in the United States, Canada,
and Western Europe (New York: New York University Press, 2014), 118.
8
9
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experience as I lived and served in ministry in South Florida where more than one third
of the population is foreign born.13
Efforts to address the issue of ACI disaffiliation in church leadership circles have
been met with astonishment, since the general perception is that Caribbean immigrants in
South Florida churches tend to be very active in church congregations. Those who are
less than surprised by the non-affiliation usually offer a trite response that ACIs have to
work, or they don’t have transportation, or the services don’t accommodate their late
arrival. I wondered how much that pertained to this subset of the South Florida
population. Since people who do not belong to a congregation have neither voice nor
representation, they fall outside the church’s collective radar and warrant further
exploration.
Although the phenomenon of decreased religious affiliation is reflected in the
results of the Pew Research, which showed that the number of people who self-identify
as Christians in the general American population fell from 78.4% to 70.6% between 2007
and 2014, and the number of people with no religious affiliation rose from 16% to 23% in
that same period,14 it is important to know why formerly active Christians change their
religious practices to stay away from congregational participation. Even with the
addition of Christians through immigration (61% of immigrants who obtained legal

“South Florida Has Highest Percentage of Immigrants,” South Florida Business Journal, accessed June
27, 2015, http://www.bizjournals.com/southflorida/news/2011/06/09/south-florida-immigrants.html.
14
Pew Research Center, “America’s Changing Religious Landscape,” Pew Research Center’s Religion &
Public Life Project (blog), accessed May 13, 2015, http://www.pewforum.org/2015/05/12/americaschanging-religious-landscape/.
13
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permanent residence [LPR] status in the USA in 2012 self-identify as Christians) the total
number of Christians in the US continues to decline.15
English Speaking Caribbean immigrants are people whose identity was formed
through the generations with the help of Christian missionaries. They reported a
previously vibrant relationship with Christ and His church as a matter of a way of life.
They could articulate a “theology of redemption,” which seemed to position them in right
relationship with humankind and the Creator, and yet they seem to be indifferent to the
primary means through which they experience the Divine.

The Problem
Though the exact number of Anglophone Caribbean immigrants who were
formerly active church participants in their home churches, and disaffiliate after
migration to the US is not known, they seem to follow a pattern noted by Connor who
stated there is a tendency to disaffiliate with church congregations after migrating to the
USA.16 The choice to not affiliate with a church congregation seems counter-productive
to spiritual growth. It is reasonable to infer that immigrants who no longer participate in
church are doing so for specific reasons. What circumstances would foster the notion
that ACIs cannot “find a church”? With more than 2,820 churches in the aforementioned

Benjamin Wormald, “The Religious Affiliation of U.S. Immigrants: Majority Christian, Rising Share of
Other Faiths,” Pew Research Center’s Religion & Public Life Project (blog), May 17, 2013.
16
Connor, Immigrant Faith, 47.
15
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region,17 “non-affiliation” is a problem facing church leaders in areas where the
demographic indicates high numbers of Caribbean immigrants.
The problem, simply put, is that many Christian ACIs stop affiliating with a
church. The question is, why? The answers may lie in studying the factors that influence
an immigrant’s decision to affiliate with a church congregation. Those answers can
contribute to the existing body of knowledge about on diaspora missiology, immigration
and religion, and ACIs and church evangelism which in turn would help church leaders
more effectively reach immigrant populations.

METHODOLOGY

As noted, this research sought to ascertain the factors that promote or inhibit
congregational affiliation among Anglophone Caribbean Immigrants (ACIs) in South
Florida. Participants were active in church congregations in their countries of origin, but
were not currently active. To learn why, the researcher employed three separate
instruments for data collection: interviews, focus groups, and participant observation.
These will be discussed in more detail below.

“The Association of Religion Data Archives,” thearda.com county by county report, 2010,
http://www.thearda.com/rcms2010/r/c/12/rcms2010_12011_county_name_2010.asp.
17
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Research Questions
The following questions were explored:


What influence do racism and xenophobia in society in general and churches
in particular, have on ACI church participation?



What influence does the religious programming and spiritual content of
mainline Protestant churches have on ACI participation?



What are ACIs hoping to find in a congregation that is spiritually fulfilling
enough for them to affiliate with that congregation?

Scope and Delimitations
The study was limited to adult Christian Anglophone Caribbean immigrants in
South Florida who discontinued church affiliation after immigration. Despite the many
particularities among people of the various islands which comprise the Caribbean Basin,
in this research, all Anglophone Caribbean immigrants are regarded as a cohesive group,
since after migration they assume a common identity.18 This singular grouping
emphasized cultural commonalities and the shared issue of non-participation. The
persons who participated in this study were regular (i.e., documented) immigrants. For
this study, unless otherwise noted, the term congregation is used in the context of
religion.

Yndia S. Lorick-Wilmot, Creating Black Caribbean Ethnic Identity, The New Americans (El Paso
[Tex.]: LFB Scholarly Pub, 2010), 76–79.
18
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Social Location as Related to Method
Being an Anglophone Caribbean immigrant and ordained clergy, I am an InsiderOutsider researcher. I have access to subjects with whom I share an identity and
experiential base. I was conscious of my potential for a heightened level of subjectivity.
This caused me to be careful that participants did not make assumptions of similarity and
therefore fail to fully explain their individual experiences.19 As part of a leadership
structure which may have contributed to the disconnect between ACIs and the church, I
endeavored not to rationalize or defend any accusations toward the church.
Being cognizant that full disclosure of my status as clergy may change behavior
and answers, I withheld this information unless the interviewee was introduced through a
church contact. This served two purposes: the first, to give them permission to say their
truth whether positive or negative, and second, to enable them to see that I only wanted to
hear their truth. My ability to speak the Jamaican dialect and understand various accents
was a distinct advantage. As people grew more comfortable during interviews, they
relaxed into dialects and often switched from standard English to colloquial tongues.
Language was not a barrier. Relaxed inhibitions fostered more candid information, which
was cause for greater responsibility on my part to ensure veracity.

Participants
The 44 participants in this study were ACI adults in South Florida unaffiliated
with a church congregation, who had been affiliated with a church congregation in their

Vk Kanuha, “‘Being’ Native versus ‘Going Native’: Conducting Social Work Research as an Insider,”
Social Work 45, no. 5 (October 2000): 442.
19
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countries of origin. The sampling of participants was by convenience; I chose persons
who were willing and available to speak with me, with no attempt to have a particular
representation of the ACI population. All had at least a high school education, and all but
two were employed. They ranged in age from 26 to 78 years. The sample was comprised
of more females than males, probably because there are more female immigrants from the
Caribbean,20 as well as more females affiliated with churches.21 The fact that I am a
female pastor is not foreign to this population group and had no bearing (that I am aware
of) on who chose to participate. They were given pseudonyms for the purpose of
anonymity. From the types of former and current employment, I determined that each
person is a legal permanent resident (LPR), although this was not a condition for
selection.

Recruitment of Participants
Participants were recruited in multiple ways. The most successful way was
speaking person-to-person at Caribbean focused activities and events. In these settings, I
initiated conversation with total strangers, asking their help with my research project. I
explained that I wanted to know why people who attended church back home stop doing
so after they migrate to South Florida. By the time I finished answering all their
questions, these potential participants almost always offered a spontaneous response to

Ariel G. Ruiz, Jie Zong, and Jeanne Batalova, “Immigrant Women in the United States |
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the research topic, which gave me insight as to whether or not they met the criteria for the
study. Invariably, they expressed their appreciation that someone wanted to know about
these issues, then they asked why I wanted to know and what I would do with the
information. My general response was that if the Church could identify the reasons for
the lack of affiliation, then perhaps they could do a better job of connecting with
immigrants, especially since many of them were already Christian.
Additionally, I was able to make contacts through referrals from various church
congregants, to whom I made appeals. Four pastors permitted me to speak to their
congregations during their worship services. There I explained my research, what the
data might be able to contribute to the existing body of available information, and how it
might be able to help church congregations reach out to those who historically have not
been included. I solicited potential participants from among acquaintances who no
longer participate in church congregations, by asking those present to think of family and
friends who they knew fit these categories. Then I distributed contact cards with
recruitment information for them to circulate among their networks (see Appendix 4).
Sunday after Sunday, people lined up to wish me well, tell their own stories, clarify
whether family members would qualify, and take the contact cards. Six contacts and nine
referrals for a total of 15 participants materialized in this way.
Other sources of recruitment were home improvement stores, community centers,
Caribbean restaurants, and grocery stores. I approached people and engaged them in a
natural conversation about any subject. I asked if they were willing to participate in a
research study I was conducting. I obtained their contact information, which I used to set
up the interviews. I was able to recruit seven participants in this way. The least used
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means of recruitment was asking co-workers in a home health agency to participate in
this research. I already knew which of them met the parameters and asked if they would
be willing to help me outside of work. Five agreed to participate in the study. We
generally met in an eating establishment in the late afternoons or early evenings. I was
also able to engage in participant observation as I listened to their stories while working
alongside them.

Compensation of Participants
It is often expected these days that informants will be compensated in some way
given the time they expend in assisting the researcher. However, my participants were not
compensated for their interview(s), nor were any coerced to participate. Their cost was
the value of their time and transportation to the meeting place. Additionally, their costs
were mitigated by my travel to conduct interviews at locations most convenient to them,
in a combination of private and public spaces. The locations included their homes, public
and church libraries, church offices, restaurants, coffee shops, and workplace conference
rooms. When meals or coffee/tea were involved, I covered the cost.

Focus Groups
Two focus groups – clergy and laity – were engaged after the first 15 participants
were interviewed. Generally speaking, individuals discussed the topic of decreased
participation in church congregational life among ACIs, and provided insight from their
vantage points. I asked questions to probe and promote interaction and keep the group on
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the topic at hand (See Appendix 3). Participants were encouraged to share unconstrained
(both style and content) responses, providing depth to their thoughts and ideas.22

Laity Focus Group
The laity focus group was comprised of five ACIs, two men and three women,
who were active participants in ministries of their churches and were passionate about
their Christian faith. They were all adept in the details of church congregational life.
Rather than the customary informants who would not be involved in church, I chose
informants who were able to give perspectives from which interviewees spoke, since they
varied in time since immigration, age, occupation, and life experience. As a church
insider, I sought informants who could help to process the information I was receiving
about congregations, beyond my lens of familiarity. These informants functioned as
subjects and consultants.

Clergy Focus Group
Seven clergy who serve the ACI population in South Florida constituted the
clergy focus group. They were chosen by convenience from two ecumenical clergy
groups in Broward and Miami-Dade counties. Not only were they serving this segment
of immigrants, but six of them are also immigrants and were clergy in the Caribbean.
They shared insights into the problem and expounded on the findings I presented.
Additionally, they allowed me to recruit subjects from their congregants’ acquaintances,
and made themselves available as counselors, if needed.

Leonard Bickman and Debra J. Rog, eds., Handbook of Applied Social Research Methods (Thousand
Oaks, CA: Sage Publications, 1998), 505–6.
22
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Participant Observation
In addition to interviews and focus groups, I gathered information during
participant observation as I lived and worked as a physical therapist and clergy in South
Florida, a region with approximately 400,000 ACIs among its 6 million residents.23 I
was able to observe participants at funerals, Christian and secular concerts,24 cricket and
soccer games, and private birthday parties. Working in a healthcare setting provided
serendipitous opportunities for conversation with ACIs about religion and its role in their
trying to make a better life in what they perceive as a “hostile world.” Much information
was garnered from two congregations with which I participated: one was a multicultural
congregation of people from over 70 countries; the other consisted of 80% ACIs in its
average weekly worship attendance of 6,000.

Procedure
Grounded Theory25 provided the framework for this qualitative research. I chose
this method as a means to limit my bias as an Insider-Outsider researcher, since the
responses of the participants formed the basis for the categories. The aim of gathering
information from this immigrant population is to add to the existing corpus.
After obtaining informed consent (see Appendix 1), I conducted formal and
informal interviews by narrative inquiry using an interview guide (see Appendix 2).

“Population of South Florida-Search Results,” accessed July 13, 2017, https://www.census.gov/searchresults.html?q=population+of+south+florida&search.x=0&search.y=0&page=1&stateGeo=none&searchtyp
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24
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Thirty-five of the interviews were audio recorded. I also took detailed notes during the
interviews for further clarification. I interviewed 44 people; five were interviewed three
times, ten were interviewed two times, and the remaining twenty-nine were interviewed
once. The interviews were transcribed on an ongoing basis, concurrent with my
participant observation at two church congregations, The Faith Center in Sunrise, Florida,
and King Jesus International in Kendall, Florida. The participant observation notes were
collected during services and events, with reflections and summarizations occurring
within 24 hours of being there. Notes from interviews with church leaders were taken
during the conversations.
After the first 15 interviews, I coded and categorized the data to allow for ongoing
analysis. This facilitated early links between what is being discovered and the theoretical
ideas, as well tease out emerging categories. I compared data with data, and data with
codes, while asking analytic questions. Subsequently, I returned to early interviewees
with updated questions, soliciting responses to the new categories formed since their
previous interview(s).
The informal notes made between data collection and writing drafts led to more
cohesive thoughts, which helped to formulate further questions, guiding me to seek
relevant data to develop the emerging factors through a process called theoretical
sampling.26 When gathering the data no longer sparked new theoretical insights, nor
revealed new properties of the core categories, I then considered it to be saturated.27 At

Barney G. Glaser and Anselm L. Strauss, The Discovery of Grounded Theory: Strategies for Qualitative
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that point I concluded recruiting new subjects, and focused on following up with the
contacts I had already made, some of whom did not materialize into interviews.
After saturation, the theoretical categories were reanalyzed to provide a basis for
organizing the discussion. I sought ways of creating and refining theoretical links that
prompt comparisons between categories. As each person’s response was sorted, each
stated reason for affiliating or not was noted, and equally weighted in contributing as a
promoting or inhibiting factor.
As there were no particular characteristics being solicited, the participant could
state any number of reasons why they no longer affiliated with a congregation. Whether
the person was interviewed one or more times had no bearing on the number of reasons
they shared. Consequently, there were more characteristics than people interviewed.

From Characteristic to Factor
The stated reasons for affiliating with a congregation or not, were coded as
characteristics. These characteristics were then condensed according to similarities
which brought the number to nine. The presence or absence of each characteristic as an
influence in affiliating with a church congregation or not, determined them as
factors. Each factor and its opposite were evaluated during follow up questioning either
in the same interview, or on a subsequent occasion (for those who participated early in
the process). Mitigating characteristics were also ascertained by asking what would
perhaps change their minds about getting reconnected with a worshiping church
congregation. The relationships between characteristics were also assessed. A factor was
identified as "promoting" by the participants' indication that the presence of a
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characteristic influenced his or her decision to affiliate with a church congregation, or
that the opposite characteristic influenced the decision to not affiliate. On the other hand,
a factor was deemed as "inhibiting" if its presence influenced the participant not to
affiliate, or if its opposite had a neutral effect on that decision.

Summary
The problem of Anglophone Caribbean immigrants disaffiliating with church
congregations after living in South Florida has gone largely unnoticed by church leaders
in the area. In an attempt to address the issue, this study was conducted as a means to fill
an existing gap in the literature of diaspora missiology, immigration and religion, and
ACIs and church evangelism. I engaged in participant observation, conducted interviews,
and convened focus groups to ascertain the factors which promote or inhibit
congregational participation among Anglophone Caribbean immigrants in South Florida.
The chapter outlined background for the study, and the methodology used to conduct the
research and analyze the results.
Participant observation and recruitment of interviewees took place at cultural
gatherings, funerals, concerts, work in healthcare settings, and stores where Caribbean
people are likely to shop. I formally and informally interviewed Forty-four adult men
and women one to three times, for a total of 64 interviews. Additionally, I convened
clergy and laity focus groups for in-depth perspectives and further discussion of the data
being gathered. I chose to use a grounded theory approach as a means to limit my insider
bias. The chapters which follow will provide findings from the research and a discussion
of the findings.
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CHAPTER 2
ANGLOPHONE CARIBBEAN IMMIGRANTS AND THE CHURCH

Introduction
Using current literature, this chapter gives an overview of the context for
Anglophone Caribbean immigrants located in South Florida, who are predominantly
Christian and disaffiliated with congregations. The chapter discusses how these people,
whose identities and formation are characterized by migration, locate themselves in the
landscape of their resident land. Examining their historical relationship with Christianity,
in light of their tendencies to be a resourceful and resilient people—dealing with the
stress of liminality and the adversity of immigrant life—generated the assumed
improbability of disaffiliation with church congregations after migration. A further look
at their functioning as transnationals, though they are branded as diasporas, show that
ACIs in the tri-county region of South Florida negotiate relationships with their counties
of origin and their new neighbors, even as they are inserted into the lowest rung of a
racially stratified American society.
The second half of the chapter explores ACIs within the framework of
immigration and religion, and relates them to the relatively new field of Diaspora
Missiology as an avenue to assist them in living out their faith as immigrants. Alluding
to the evidence that continued religious adherence after migration positively influences
immigrant well-being and integration, the chapter further addresses the challenges of
immigrants’ insertion into religious life in America. In this light, I looked at the role of
prophetic witnesses to call both natives and immigrants back to faithful living, as well as
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the role of the church in making and nurturing faithful disciples. Next there is a brief
examination of trends in church attendance to show whether the issue of disaffiliation
was simply a part of a cultural trend or unique to Christian ACIs, as well as a discussion
of factors, including secularization which play into the decisions to not affiliate.
Learning that earlier generations of ACIs formed their own worshipping communities
when they could not find any which were nurturing, led to more questions than the scope
of this paper could address. However, within the limits of my research, ACIs who are not
able to “find the church they are seeking” are more likely to not affiliate than form their
own worshipping community.

Anglophone Caribbean Immigrants—Who Are They?
The people collectively referred to as Anglophone Caribbean Immigrants (ACIs)
have emigrated from many different English-speaking Caribbean countries.28 Though the
countries are small and geographically isolated from each other, and the people have
forged varying societies which superseded the artificial nature of homogenous colonial
establishments, they share a common history and similar life experiences.29 The
Caribbean has been incorporated into the global system of capitalism since the sixteenth
century, and has experienced successive waves of immigration, emigration, and
circulation.30 Most of the early flow was due to coerced one-way immigration from
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U.S. Virgin Islands. “Worldstat Info: Central America and the Caribbean,” Worldstat info, March 16, 2015,
http://en.worldstat.info/Central_America_and_the_Caribbean.
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Africa, where Africans from numerous regions of the continent were systematically
severed from their families of origin and forcibly brought to the Caribbean.31 Later
movement included voluntary immigration from India, Syria, Lebanon, Portugal, China,
and various parts of Europe.32 Accordingly, Caribbean people are a people with a short
history and shallow roots,33 but together they have formed an identity as a
conglomeration of people from several different nations, with the African diaspora as the
nucleus. As a result, these residents of varied origins, formed their own societies and
cultures, and have continued to maintain them.34 However, upon immigration to the US
their individual peculiarities tend to lose importance, and they essentially unite around a
Caribbean identity.35 Therefore, immigrants from the aforementioned island nations will
be treated as a single group for the purposes of this paper.
Anglophone Caribbean people are a particularly resourceful and resilient people,36
who learned through the struggles of their African ancestors brought to the Caribbean
through the system of enslavement. Those who were brought to the islands had to
contend with forces which undermined their very sense of self, and challenged everything
they knew about humanity, which thereby forced them to be more creative to retain the
things which defined them: community, religion, and orality. According to Erskine, as
this system which repeatedly separated people from their friends and families, inherently
denied the enslaved freedom to live in the communal manner common to the African way
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of life, they learned new ways of communicating with people who neither spoke their
language, ate the same food, nor practiced the same customs.37 The enslaved learned to
live with strangers, and quickly had to trust them to share their pain, hopes, and dreams
as a matter of survival.
In addition, they were estranged from their systems of belief, as the practices
which sustain those beliefs were constantly under attack in the institution of slavery. 38
Though they lost their freedom to exercise their own religion, they constantly improvised
ways to stabilize themselves and nonetheless, in spite of their displacement, they
continued to practice the religion that was theirs.39 These African and Afro-Caribbean
religious practices stoked fear in the plantation owners. Consequently, the plantation
owners arranged for the enslaved peoples to be indoctrinated with the religion with which
they were familiar. The objective was to render them more accepting of their lot in life,
and thus compliant with their masters’ orders.40
In addition to having their systems of belief destabilized, they were faced with the
challenge of having to learn the new Christian religion outside their normal mode of
orality, since with Christianity came literacy.41 Subsequently, these people became
proficient in reading and writing English, the language of their masters and pastors. Their
residual orality was maintained for their social life—thus beginning the demarcation
between their spiritual and secular lives—something completely foreign to the relocated
people.42 Although they were faced with unimaginable violations of their personhood,
Noel Leo Erskine, Plantation Church: How African American Religion Was Born in Caribbean Slavery
(New York: Oxford University Press, 2014), 29.
38
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the enslaved and their descendants learned to be resilient and resourceful, traits which
they have passed down and which continue to live on through generations, helping them
to survive and often thrive wherever they find themselves.43

Push/Pull Factors for ACI Migration
Since the twentieth century, migration has intensified. Immigration to the United
States is fueled by the hegemony of its economic system in an age of urbanization and
globalization. Consequently, people follow the demand for labor.44 The forces that drive
ACIs to emigrate are multifaceted. Many people become convinced that they are not able
to make a better life in their countries of origin with which they have a love hate
relationship; so they leave with high hopes for a fresh start.45 However, for much of the
Anglophone Caribbean, migration has become a normal and expected part of the adult
life cycle, a virtual rite of passage.46
Caribbean immigrants to the United States are primarily regular economic
migrants,47 in that they enter with legal status having been sponsored by a qualified entity
and are here for economic opportunities. This legacy has resulted in most families
having someone who can legally petition the United States Department of Homeland
Security for visas, as a result of the Immigration Law of 1965 which created preferences
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based on skills and family relationships.48 Due to their long history of migration to the
U.S., there are usually relatives and/or friends who can help them in the transition
process.49 This transition process may take weeks or decades as they travel back and
forth,
satisfying their curiosity about life beyond their place of birth, while weighing
their options. Others re-establish residency in a technologically advanced nation
as they compensate for the felt deprivation of essential resources, as well as the
desire to ensure a promising future for their children. Relocating thereby affords
them the opportunity to experience the lifestyle to which they have been exposed
primarily through the globalized media, and tourism.50
Although regular migration is the means by which most ACIs migrate, some ACIs fall
into the category of irregular migrants when their legal permission to enter and reside in
the U.S. expires, and they choose to remain or work without the proper documents.51
As with all migration, there are push and pull factors which influence the
movement from the sending country to the receiving country. 52 Foremost reasons for
migration to the US are opportunities for employment and family reunification. Sources
of information such as the internet, satellite and cable television, as well as tourists from
the United States and other countries provide a steady flow of images of the possibilities
of life beyond what they currently experience, and as such contribute to the pull factors
which spark interest in living in other lands. Beyond these pull factors, however, lie
deeply entrenched push factors.
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One of the key reasons for emigration common to the islands of the Caribbean, is
an ingrained culture of migration.53 This push factor developed for many reasons
including: 1) the abolition of the plantation system which left in its wake countries that
were unprepared to employ their people; 2) dysfunctional and inefficient governments
unable to sustain their people economically; 3) persistent corruption, mismanagement and
greed which resulted in the draining of the natural and economic resources; 4) natural
disasters which have hindered development as infrastructure is repeatedly rebuilt; and 5)
as a residual from the colonizers who maintained that the tertiary education available
abroad was better than anything which could be local. Other factors such as the greater
availability of more opportunities for those with specialty interests such as nuclear
physics, astronomy, neonatal surgery, etc., and competition to not be outdone by families
with migrants, all continue to influence migration in the Caribbean.54

ACIs in the Web of Globalization
Although the Atlantic trade in the lives of enslaved people was abolished in 1807,
this twenty-first century wave of world economics buys and sells the lives and
livelihoods of human beings without much, if any, regard for their well-being.55 People
exist in a state of liminality even in their home countries, and naturally more so migrants
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in their destination countries. Andrew Walls’ indigenizing and pilgrim principles56
capture the choices immigrants make regarding whether they should take on the habits
and patterns of the new people among whom they live by incorporating into the culture,
or resort to their historical tendency of impermanence by maintaining their
distinctiveness in their new locations. This decision often constitutes the tension in
which they live. Adeney described a similar concept with the Jeremiah or Abrahamic
principles, where people living in hyphenated spaces negotiate their options of
incorporating like the biblical Jeremiah and build houses, plant vineyards, marry
foreigners and give their children in marriage to foreigners, or exist like Abraham
alongside the foreigners but maintain their distinctiveness.57
While the decisions of if and how to incorporate should be a basic human right, in
the context of relocation this is often not the case, due to the influence of many factors
beyond a person’s efforts and desire. External factors such as a person’s country of
origin, gender, likeability, luck, persistence, race, and resilience have much influence on
the ability to incorporate into another culture after migration. For many immigrants this
is an almost unending quest as the circumstances dictate that they never fully belong
whether they want to or not. Others have more options for incorporation and choose how
they want to live. This choice may be expressed in duplicitous or fluctuating ways as
they express one form of incorporation in their public life as necessary for getting along,
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and still another form in their private life as they reckon with their new identity
formation.58

Diasporas and Transnationals
Having been caught in the web of globalization, and having to consciously or
subconsciously re-invent themselves, the issue of place (location) has become more
important for Caribbean people. Dufoix in his work Diasporas, stated that for a long
time, diaspora referred only to physically scattered religious groups living as minorities
among other people and other faiths.59 The word had the connotation of a group of
people being away and pining for the return to the homeland. While this would be true of
the first diaspora of Africans to the Caribbean, that association would not be descriptive
of who these descendants have become, even as they formed new identities.60 Since the
word has taken on a much broader use to include “any phenomenon of dispersion from a
place; the organization of an ethnic, national, or religious community in one or more
countries; a population spread over more than one territory; the places of dispersion; any
non-territorial space where exchanges take place. . .”61 it has become a catch all phrase.
It seems that any group of immigrants from any country who have gathered for any
reason is now called a diaspora.
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Stuart Hall offers a more apropos definition for these people who have
immigrated to the United States of America.
Diaspora does not refer us to those scattered tribes whose identity can only be
secured in relation to some sacred homeland to which they must at all costs
return, even if it means pushing other people into the sea. This is the old, the
imperializing, the hegemonizing form of “ethnicity”. We have seen the fate of the
people of Palestine at the hands of this backward conception of diaspora (and the
complicity of the West with it). The diaspora experience as I intend it here is
defined not by essence or purity, but by the recognition of a necessary
heterogeneity and diversity; by a conception of identity which lives with and
through, not despite, difference; by hybridity. Diaspora identities are those which
are constantly producing and reproducing themselves anew, through
transformation and difference.62
While Hall’s definition of diaspora is more aligned with the immigration patterns of
Anglophone Caribbean immigrants than traditional definitions, a shift in definitions
reveals that there needs to be a clearer illustration of their mode of life in the United
States of America. As Glick Schiller, Basch, and Blanc-Szanton state,
The earlier conceptions of immigrant and migrant no longer suffice. The word
immigrant evokes images of permanent rupture, of the uprooted, the abandonment
of old patterns and the painful learning of a new language and culture. Now, a
new kind of migrating population is emerging, composed of those whose
networks, activities and patterns of life encompass both their host and home
societies.63

Their lives cut across national boundaries and bring two societies into a single social
field. Traditional migrants are not considered a diaspora in the sense that they were not
forced from their homelands, neither do they have a sense of victimhood with a yearning
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to return home.64 They are not being forcibly held against their will, they have an exit
option and they often exercise it.65 Rather, as Stuart Hall the British Sociologist in the
1991Warwick lectures stated, they are “re-diasporized” people.66 Their immigration and
re-gathering in a foreign land, comprise distinct behaviors of a people whose hybrid
identities are characterized by movement, migration, exile, alienation, marginalization
and dislocation, in the struggle for a better life.67
Therefore, the pattern of immigrant life which more aptly describes ACIs is
transnational migrants (transmigrants), since they maintain links between their natal
countries and the destination country.68 They are neither fully present in their country of
origin nor country of residence; however, they manage to maintain decision-making roles
in their families of origin even though they might have relocated decades prior.69 Though
the word diaspora does not convey the totality of the situation of ACIs, in general its
broader contemporary use casts a net that would be inclusive of the many people born in
the Caribbean who have emigrated to multiple countries around the world.
No matter the reason for emigration, their dreams and aspirations for a better life
sometimes come at an astronomical price. Once in a foreign land, ACIs encounter
situations many could never have imagined.70 Though many were cautioned regarding
the various ways in which people are classified and treated in the US, having no real
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frame of reference rendered the warnings ineffective. Many were in no way prepared for
what they encountered. Some had to wrestle with who they were amidst sometimes
openly hostile environments, and at the same time struggle to preserve their sense of self.

ACIs Encounter with Racism without Racial Socialization
The use of race as a means to distinguish people is ubiquitous in American
society, and is a phenomenon of our time.71 Immigrants to the United States are
immediately, and largely unconsciously, categorized once they enter this country, and
they are unaware as to how much that category will influence their chances of success in
their new country of residence.72 While many authors agree that “Race is a figment of
our imagination,”73 it is no less a crucial factor in incorporation into the American
context.74 Sociologist Rumbaut argues that
Race is a social status, not a biological one; a product of history, not of nature; a
contextual variable, not a given. The concept of race is a historically contingent,
relational, subjective phenomenon, yet it is typically misbegotten as a natural,
fixed trait of phenotypic difference inherent in human bodies, independent of
human will or intention.75
Anglophone Caribbean immigrants eventually come to understand that they now
live in a society where their physical appearance affects almost everything about them.
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Emerson and Smith describe this context as a “racialized society”, that is, “‘a society
wherein race matters profoundly for differences in life experiences, life opportunities,
and social relationships.’ It also means ‘a society that allocates differential economic,
political, social, end even psychological rewards to groups along racial lines; lines that
are socially constructed.’”76 The most striking aspect of a racialized society is that
although the categories are socially constructed, they remain a bedrock, without the will
to deconstruct for the benefit of humankind. This is particularly evident in South Florida
where the majority of people are classified as minorities.77 In the 2010 census data, the
racial composition of minorities was: Hispanics 40.42%, Blacks 19.74%, Asians 2.20%,
and Native Americans 0.11%. Whites and Others comprised the remaining at 36.16% and
1.37% respectively.78 Since Hispanic is an ethnic group and not a racial group, these
men, women, and children who have primarily emigrated from Latin America, also
divide by race, hence they self-identify as “Hispanic white” or “Hispanic black”, based
on skin color. Other ethnic groups whose people are dark-skinned, such as South Asians
from India, find themselves in a precarious situation as they do not want to be associated
with being black in America,79 and therefore seek to identify with the dominant culture.80
Since race is ubiquitous in American society, every immigrant has to deal with it and fit
into one of the two important categories, being “white” or “non-white”.
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Recognizing the hegemony of race and racism that are embedded in the structures
of the United States and the unique dilemma that these forces create for the mostly nonwhite Caribbean immigrants, is one of the challenges which ACIs face.81 There does not
seem to be a prescribed preparation for this challenge. Not even frequent visits to the
United States prior to permanent immigration, can adequately prepare an ACI for the
racialization of American society.82 Until one has to deal with the pervasive nature of the
stratification of the society and the way it affects every aspect of one’s life there is no
way to understand it.83 Many ACIs look at the prosperity of Americans, and African
Americans in particular, and underestimate the physical and mental strength required to
deal with the daily micro-aggressions that is racism in America, largely because they fix
their hope on making a better life.
Kasinitz, in his ethnographic study of English-Speaking Caribbean immigrants in
New York, stated,
All West Indian Immigrants have faced a double process in being incorporated
into American life, coming simultaneously into “America” and into “Black
America.” They entered a society far more prosperous than the ones they left, but
in doing so they also joined the ranks of America’s most consistently oppressed
minority group. They have all confronted the dilemma of economic upward
mobility at the price of downward mobility in status.84
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A further complication to their situation is that, coupled with their being ranked with the
stigmatized subordinate group,85 they are not generally able to recognize when they are
being targeted by the dominant group in society for racial discrimination.86 This is due to
two factors: more discreet forms of racism, and their lack of racial socialization in the
US.
Prior to the passage of the Civil Rights Acts of 1964, acts of discrimination were
obvious. This is referred to as “old fashioned” racism and is “the explicit belief that
blacks are inferior to whites”.87 Actions which reinforced the ideology of white
superiority or white supremacy were overt and included all aspects of life. These actions
took place on four levels: personal, interpersonal, institutional, and cultural where blacks
were “targeted” to receive fewer goods, benefits, and resources.88
While it remains true that African Americans continue to experience blatant
disregard of their dignity and well-being, in a post-1964 America acts of discrimination
are more covert. A modern form of racism has replaced the old. It can be defined as,
“the expression in terms of abstract ideological symbols and symbolic behaviors of the
feeling that blacks are violating cherished values and making illegitimate demands for
changes in the racial status quo.”89 It is, further, the attribution of non-race related
reasons for behaviors that continue to deny equal access to opportunity to blacks and

Teeomm K. Williams, “Understanding Internalized Oppression: A Theoretical Conceptualization of
Internalized Subordination” (EdD Dissertation, Amherst, University of Massachusetts, 2012), 18.
86
Jorja Ann Karole Redway, “Black Caribbean Immigrants in the United States and Their Perception of
Racial Discrimination: Understanding the Impact of Racial Identity and Racial Socialization” (PhD
Dissertation, New York, Columbia University, 2014), 17–18.
87
William M. Kondrath, God’s Tapestry: Understanding and Celebrating Differences (Herndon, Va:
Alban Institute, 2008), 50.
88
Valerie Batts, “Is Reconciliation Possible? Lessons from Combating ‘Modern Racism,’” in Waging
Reconciliation: God’s Mission in a Time of Globalization and Crisis (New York: Church Publishing,
2002), 38.
89
Batts, 46.
85

32

other targets of systemic oppression. It is still based on the assumptions and the
underlying beliefs that blacks are inferior and whites are superior.90 Emerson and Smith
term this modern form of racism, racialization.91
They further define racism as a “changing ideology with the constant and rational
purpose of perpetuating and justifying a social system that is racialized.”92 The
justification for this system may include individual, or overt prejudice and discrimination,
but neither of these is necessary. Because racialization is embedded within the normal
everyday operation of institutions, this framework understands that people need not
intend their actions to contribute to racial division and inequality for their actions to do
so.
There are myriad definitions which speak to the pervasiveness of racism in
varying aspects of American society. Visions-Inc summarizes, “Racism is a system in
which one race maintains supremacy over another race through a set of attitudes,
behaviors, social structures, and institutional power. . . . a system of structured disequality where the goods, services, rewards, privileges, and benefits of society are
available to individuals according to their presumed membership in particular racial
groups.”93
In the struggle of dealing with life in the ramifications of racism, the fact that it is
a de-formation of God’s created order often gets lost. Soong-Chan Rah provides a
biblical definition of the sin of racism:
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Taking the place of God who created each person in God’s image and likeness, by
choosing to elevate one race as the standard to which other races should seek to
attain, and make one race the ultimate standard of reference, thereby usurping
God’s creation order. Racism elevates the physical image above the spiritual
image of God endowed to us by the Creator. As such racism is idolatry, and a
decisive act of turning away from God to the creature. It is worship of the
creature instead of the Creator (Romans 1:25). It is complete deification which
elevates a human factor to the level of the ultimate. Racism alone claims
ultimacy for human beings.94
The Christianity developed in the souls of descendants of the African diaspora to the
Caribbean, dictates that all people are created equally in the image of God and as such
ACIs often perceive themselves differently from how others see them.
While many ACIs remain oblivious to modern racism in the US, they experience
its effects in everyday life.95 They do not see themselves as “second class citizens” and
find it difficult to assume that role.96 However, they do not realize that they are taught to
reinforce the dominance of this extreme form of ethnocentrism, hence they perpetuate the
system.97 Often they internalize the negative stereotypes of people who look like them
and attempt to distance themselves from African Americans. ACIs then instinctively
tend toward ethnic identities rather than racial identity after arrival to the United States,
associating more with their Caribbean heritage rather than their blackness.98 Due to their
lack of racial socialization in the US, ACIs are subconsciously taught to internalize
racism.99
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Racial socialization refers to the “specific verbal and non-verbal messages
transmitted to younger generations for the development of values, attitudes, behaviorism,
and beliefs regarding the meaning and significance of race, racial stratification,
intergroup and intragroup interactions, and personal and group identity.100 Internalization
refers to the process through which the experience of oppression, including the norms,
values, beliefs, and actions of the dominant group, becomes a part of the organizing
framework, worldview, and psychological make-up of individual members of targeted
groups.101 The experience of oppression becomes a part of their core identity, selfconcept, and self-knowledge.102 It is also the process by which members of targeted
groups learn what it means to be a member of that group.103 Socialization refers to the
ways we were taught to articulate or act out our identities as members of particular social
identity groups. It is closely aligned with the process of internalization, focusing on the
concept of social identity at the group level.104
Since modern forms of racism are more difficult to detect, new black residents fall
casualty to racial micro-aggressions which cause unexplained physical, mental, and
emotional trauma thus increasing their anxiety in their state of liminality. Wing Sue et
al. relate how racial micro-aggressions impede the development of meaningful
therapeutic relationships, but this also rings true for commonplace interracial interactions.
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They describe racial micro-aggressions as “brief and commonplace daily verbal,
behavioral, or environmental indignities, whether intentional or unintentional, that
communicate hostile, derogatory, or negative racial slights and insults toward people of
color. Perpetrators of micro-aggressions are often unaware that they engage in such
communications when they interact with racial/ethnic minorities. These microaggressions tend to occur in three forms: micro-assault, micro-insult, and microinvalidation.”105
Wing Sue et al. submit that covert racism in the form of racial micro-aggressions
also has a dramatic and detrimental impact on people of color. Although microaggressions seem innocuous and insignificant, their effects can be quite dramatic. This
contemporary form of racism is many times over more problematic, damaging, and
injurious to persons of color than overt racist acts.106 The general themes of microaggressions are: alien in one’s own land, ascription of intelligence, color blindness,
criminality/assumption of criminal status, denial of individual racism, myth of
meritocracy, pathologizing cultural values and/or communication styles, second-class
status, and environmental invalidation.107
Target, subordinate, or oppressed group is a term used to describe blacks (that is,
African Americans from across the Diaspora), and other people of color as well as other
groups, who have been historically and currently “targeted” within U.S. society as “less
than” or different in an inferior way from the dominant population. By virtue of
belonging to these groups, they have less power and privilege and receive fewer goods
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and services.108

The statistical odds for successful outcomes are less for members of a

target group. Non-target or dominant groups, by contrast, are more likely to operate from
a view that their “way” is better and to receive unearned privilege and increased life
chances such as longer mortality, employment, access to credit, and higher incomes.
They have more power, privileges, and access to goods and resources than other groups
in the same category (age, gender, class), simply by virtue of belonging to that group.
Since ACIs generally do not struggle with their racial identity, as they are neither
able nor trying to pass as any other race, they maintain their ethnicity as a means of not
being entirely lumped into a status that they perceive as downward mobility. This is the
deduction shared by Matthews when he wrote:
An examination of the expectations and cultural identity issues in the United
States where these immigrants are considered, by American standards, ‘people of
color’ and therefore part of a ‘minority group’ by virtue of their phenotype
(physical appearance), reveals an important dimension of their transnational
stature. Coming from post-colonial societies where indigenous people are the
visible managers of the state, life under a system that does not reflect similar
ethnic visibility require significant adjustment for some and may evoke
consternation in others. Consequently, these immigrants of color; unlike the ‘old
immigrants’ of European ancestry, may be reluctant to relinquish their national
identity to assimilate fully into the American mainstream.109
ACIs are incorporated into a racialized society and although they attempt to
maintain their own sense of self, they eventually live with a duality of personhood—
living into who society has made them to be consciously or subconsciously, and
maintaining their own persona. Williams in his work on Internalized Oppression
explains how this transformation takes place.
A state of internalized oppression refers to the condition, attributes, and day-today psychological functioning of target group members that have been developed
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as a result of being targeted by oppression. The result of a psychological state of
internalized oppression is that oppressed groups consciously or unconsciously
perpetuate, collude with, and contribute to the systems of oppression that target
them. When a psychological state of internalized oppression is present, the
experience of oppression, and the impact of that experience, has been integrated
into the psychological makeup of target groups and the individual members of
those groups.110
Consequently, although ACIs emigrate from non-racialized systems, upon entry to the
U.S. they become unwitting participants in the perpetuation of a highly racialized system.
None the less, by most measures of success most ACIs do well in American society.111
Their ability to focus on their goals for a better life for them and their dependents, as well
as the methods they use to cope with the stressors of their new environs, are major
determinants of their achievements.

IMMIGRATION AND RELIGION

As with all migrants, whether voluntary or involuntary, their systems of belief and
worldviews move with them,112 as those systems do not change solely because people
have changed locations. Therefore, Christianity, which is predominant throughout the
Caribbean,113 serve as the support system on which these immigrants rely in their time of
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transition to the United States. The Christian faith has been critical in the identity
formation of these people, and in particular to the way they relate to the dominant culture
in their new resident homeland.114
Around the world, Christians comprise almost half (43%) of the world’s 244
million international migrants with approximately 106 million residing for greater than a
year outside the country of their birth. Muslims make up the second largest migrant
religious group with 60 million or 27%, Hindus at nearly 11 million with 5%, and
Buddhists at 7 million with 3%. There are more than 3.6 million Jewish migrants living
around the world making up nearly 2% of the world’s international migrants. Adherents
of all other faiths—including Sikhs, Jains, Taoists, Chinese folk religions, African
traditional religions, and many smaller groups—collectively account for an estimated 4%
of the people on the move at 9 million migrants.115
Christians prevail among immigrants to the US, constituting 61% of all legal
permanent residents in 2012.116 This number represents a 7% decrease over the previous
10 years. In that same time frame, Buddhists also had a decline from 7% to 6%. On the
other hand, the estimated share of Muslims and Hindus have increased from 5% and 3%
to 10% and 7% respectively. The number of religiously unaffiliated (atheist, agnostic, or
nothing in particular) has remained stable at 14%.
Transcultural sharing poses different challenges between diverse communities and
those comprised of a single minority population. Diversity is a word that is used loosely
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as an indicator of growing minority populations. However, the true measurement of
diversity is the probability that two, randomly-selected people living in the same
community will not be of the same race or ethnic background. Therefore, places that
have a high single-minority population have a correspondingly low level of racial/ethnic
diversity. Places in which the population is evenly divided among several racial/ethnic
groups are considered the most diverse.117 Sharing the Christian faith among migrants
requires particular cultural awareness and sensitivities, in order to find areas of similarity
which serve as cross cultural connections, whether they are from a single country or
multiple countries and as such it warrants greater attention.

Diaspora Missiology
Recognizing the challenge of tending to the spiritual needs of immigrants, the
framework for the field of Diaspora Missiology was introduced by Enoch Wan,
emphasizing ministry “to”, “through”, and “beyond” people in diaspora.118 This is an
intentional move to fulfill the Great Commission with people who live outside of all that
is familiar to them, by planting churches that minister with an understanding that all
people already have systems of belief. As immigrants look within those belief systems
for strength in dealing with the push and pull factors which led to their move in the first
place,119 as well as the current situations in which they find themselves, their responses
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vary. In the spirit of transcultural sharing, while the adherents to the Christian faith who
are from the United States can offer physical, emotional, and spiritual support to its
immigrants, many of these immigrants have much to teach natives about living as a
follower of Jesus Christ without the trapping of consumerism and materialism,120 in the
context of pluralism.
Wan put forward several reasons why diaspora missions are of increasing
importance.121 He noted that as the decline in Western Christianity persists, so will
personnel and financial resources, which in turn decreases the impact of Western
Christians on global missions. Consequently, diaspora people will increasingly be the
primary vehicle of missions in the twenty-first century.
Additionally, people on the move and in transition are more receptive to spiritual
matters, such as spiritual conversations and involvement in global missions. The Church
in the United States could thereby embrace and celebrate its renewed mission, rather than
assume a defeated posture, by actively engaging in tasks to: ignite the missional sense of
believers who are on the move; equip and mobilize diaspora Christians; provide pastoral
care for family members who have been separated due to migration; partner with related
organizations in building networks for outreach to both the Christian and non-Christian
diaspora and their dependents who have stayed behind in the home country; and nurture
the spiritual growth of the diaspora for outreach ministry to non-Christians in host
countries and beyond.
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Effect of Religious Adherence on Immigrants
Massey and Espinoza in an analysis of the New Immigrant Survey, examined the
religious beliefs and practices of new legal immigrants to the United States.122 They
found that overall, Christian immigrants are more Catholic, more Orthodox, and less
Protestant than American Christians. Those who were Protestant were more likely to be
Evangelical. Additionally the detailed analysis of reported church attendance at places of
origin and in the United States suggest that immigration is a disruptive event that
alienates immigrants from religious practice rather than “theologize” them.123
Furthermore, those who join congregations in the United States were more observant
both before and after emigration, were more educated, had more cumulative experience
in the United States, and were more likely to have children present in the household.
The organizational model of religion in the U.S. is uniquely positioned to assist
immigrants in finding jobs, advancing their careers, and/or helping with their cultural
adjustments, by accessing the easily attained information on immigrants to the U.S. and
developing ministries accordingly.124 Churches and communities of faith can be conduits
of hope both spiritually and physically. According to Connor,
Immigrants who attended worship regardless of religious adherence, were on the
whole less likely to be depressed or have poor mental health compared with
immigrants who do not. By contrast, involvement in ethnic associations or sports
leagues were not associated with the same lower incidence of depression-like
symptoms. This indicates that religious attendance seems to have a unique impact
on the mental health of immigrants.125
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Research supports that practicing religious faith and belonging to a worshipping
congregation is beneficial to migrants, particularly if they are racial and religious
minorities.126 On one hand, religious identity can shape immigrant economic success, by
offering social capital, networking for employment, and a safe space for newcomers to
learn how people behave in the local culture.127 Additionally, as their religious practices
change to mimic more of the culture around them, there is a potential bridge for
immigrant integration.
As migrants move with their faith, the faith also undergoes some transformation,
since it never remains in its imported form.128 This change in religious observation
occurs intentionally or unintentionally, whether migrants like it or not. In the world of an
immigrant where almost everything changes, parents are generally eager to hold at least
one thing constant, and that is to instill their religious values and traditions in their
children.129 Though this is difficult, parents expend the effort to transfer their religion
and decrease the chance of religious switching. One of the best markers of the
transference of faith is the measure of religious change from the immigrant generation to
the second generation.130
Religious switching among adult immigrants as a whole is uncommon.131
Although religious practices may be different, their religious identity usually remains the
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same. However, over time the trend is for immigrants to adapt their religious practices to
become more like the general public around them.132 On the other hand, among adult
children of immigrants religious switching is more common, with 25% of children raised
Protestant, Catholic, Muslim, Hindu, or Buddhist no longer belonging to the same group,
and among those with no religion 40% have switched.133 Religious observation is fluid,
with faith becoming deeper for some immigrant children, while less important for
others.134
The observation of religious values and traditions is no less important for ACIs.
As descendants of people who emerged from physical and mental bondage, their JudeoChristian faith is a key part of their identity formation, so they are keenly invested in
instilling the same religious values into their children. While school is the primary forum
through which children of immigrants learn values in the U.S., 135 parents nonetheless
make concerted efforts to pass on what they deem to be important. They have
historically relied on Sunday school classes and youth group meetings as adjuncts for
imparting religious traditions to Christian youth.136 However, getting the children to
attend is often challenging, partly due to the periods of separation prior to the child
joining the parent(s) in the U.S.
In light of the social contexts in which Caribbean immigrants found themselves,
that is, in search for a better life, respect, and community,137 earlier generations of ACIs
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found that their formation within faith communities was pivotal in helping in their
identity re-formation. Reid-Salmon explains:
At the inception of the Caribbean diaspora identity formation, the church provided
the means for survival and acclimatization to the new society . . . which was
hostile to people of African descent. As such, immigrants from the Caribbean had
to contend with racism, endure rejection, and cope with changing immigration
laws. In response to these and other adversities, they sought membership in local
and denominational churches.138
Membership in institutional relationships was either a temporary individual one, since
these immigrants had no intention of residing permanently in the U.S., or a permanent
congregational one, which served to nurture the immigrant. The corporate relationship
with the church functioned as an internal prophetic witness, by offering a theological
critique of racism, and establishing a Caribbean diaspora Christian intellectual
tradition.139 However, in a strange paradox, over the years the church has lost its
prophetic voice. Many church congregations have retreated to only focus on mercy
ministries in the form of social services, without tending to the mandate to work for
justice.140
In the current geo-political climate where the fallout due to transnational trade
agreements have created millions more economic migrants,141 and the witness of the
church is more essential in advocating for the wellbeing of humans caught in this web,
the church has fallen strangely silent. Additionally, American society in general has
become more materialistic, secularized, urbanized, globalized, as well as less overtly and
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more covertly hostile to people of African descent.142 Additionally, ACIs developed
more fragmented relationships with worshipping congregations as the apparent
importance of faith communities declined.143 This confluence of events resulted in
successive waves of ACIs becoming less entrenched in the ways of religious formation.
It seems that these situations warrant confrontation with the gospel rather than a retreat.

Prophetic Witness
Throughout biblical history, God has chosen men and women to summon the
masses to turn from their wicked ways and follow a righteous path. These harbingers of
God’s instructions known as prophets, have gone through tremendous lengths to be
faithful to their duties, sometimes at the cost of their lives. The tradition of calling out
wrongdoing and offering alternate more life-giving and life-enriching ways, has been
carried on through the church.144 This has been one of its key functions in society.
Those who adhere to the tenets of the Christian faith are imbued with the moral authority
and responsibility to not only work against injustice, but to pursue righteousness. Over
the past few decades, there have been an increased awareness of church leaders being
involved in wanton sin and living duplicitous lives, which has rendered the collective
church with less and less moral ground on which to stand against injustice.145
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The historical basis on which the church acted is still relevant today. As Kortright
Davis stated,
If classical prophetism was driven by such virtues and principles as repentance (as
in radical rethinking), or injustice, or compassion, or redemption, or an upheaval
of inhuman relations, or even by the renewal of hope itself, all of these are still to
be fleshed out in the exigencies of our own contemporary prophetic moments.146
Since these conditions persist in today’s society, the church should continue to be
in a state of holy discontent offering prophetic responses to conditions, systems, and
attitudes which consistently reject the claims of some among us to be less than fully
human—as in the perpetual systemic rejection of black peoples’ humanity and dignity.
For as the church remains silent, the socially oppressed people look on at the distortion of
their concept of the role of the church.
It is interesting however, that many of the same people who are repulsed by the
popular notion of church, continue to carry with them a passion for justice. Their
ingrained value systems, possibly from the church of their youth, continue to stir within
them a sense of moral, cultural, and social outrage at those who would seek to
marginalize others. This demographic of predominantly younger people147 have helped
to reimagine the church’s prophetic motif within the culture. There is a strange sort of
global innocence and courageous energy among our millennial generation that we might
well make bold to recognize and fearlessly embrace. By their widespread use of social
media and instantaneous revulsion of perceived social deficits, they are bringing to bear
their re-imaginative and refreshing collective social power. They are innovatively seeking
to implement, in sometimes uncomfortable ways, their vision of a more just and equitable
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society, while at the same time not generally being held captive to the social and cultural
anemic inhibiting reluctances of the past. “Intergenerational solidarity and mutual
empowerment are opportunities that we cannot afford to ignore; for while old men dream
dreams, and young men see visions, according to the prophet Joel, God will still pour
God’s Spirit on all who are enslaved, whether male or female, whether slaves or slavers
(Joel 2:28-29).”148
If the church in which the immigrant came to know God is one which embodied
the call to justice, righteousness, and holy living in a context of violence against the most
vulnerable in society, corruption by the people who have sworn to work for the common
good, and general laxity in the moral fiber of the society, then arriving at a place of
complacency leads to a crisis of conscience. Even though the church may feel powerless
against the culture, in that it does not have the physical resources to stop or even change
the forces which dehumanize people, and in particular black and brown people, the poor,
and the sick, to be complicit with its ills is contrary to Christian Anglophone Caribbean
immigrants’ exposure to the gospel.
If the inherited church, as immigrants find it, is without the prophetic voice which
resonates with the cries of marginalized people, then it is reasonable to assume they
would be less likely to affiliate with such an institution,149 and perhaps seek culturally
homogenous churches within which they are more likely to find spiritual fulfillment.
While this is the case with earlier waves of ACIs, as well as in particular regions of the
U.S., the current trend does not indicate a tendency toward more ethnic minority
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congregations. On the contrary, as they continue to integrate into the culture at large, the
need to connect with the body of Christ is becoming less of a priority. Since the people
engaged in working for justice are also visible outside church congregations and beyond
Christianity, there is no apparent sense of urgency to affiliate with church congregations.
As ensuing research unfolds the reasons for non-participation in church congregations
among some ACIs, it would be helpful to gain an understanding of other factors which
affect this behavior.

Congregational Affiliation as a Means of Evangelization and Discipleship
Historically, the church was a means by which people came to know God and
grow in God’s image. Michael Green in Evangelism in the Early Church detailed the
first Christian evangelists as the apostles.150 Furthermore, he chronicled from extrabiblical sources that there were reports of churches (assemblies) with thousands of men
brought together.151 From its inception, one of the roles of the church was to instruct in
the tenets of the faith and nurture converts to maturity in Christ. This was a serious
responsibility done with intentionality.
In twenty-first century America, it is argued that the church congregation is no
longer necessary to live out Christian faith, since people worship God in their own
individual ways. It is understandable that new wine demands new wineskins, and
contemporary Christians demand new ways to live out their faith. However, acquiescing
to the expression of solo Christian living is not conducive to maturing to a faithful
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disciple of Jesus Christ. Holistic discipleship cannot take place with isolated Christians as
this is contrary to the tenet of congregational assembly. Dallas Willard wrote: “For at
least several decades the churches of the Western world have not made discipleship a
condition of being a Christian. One is not required to be, or to intended to be, a disciple in
order to become a Christian, or one may remain a Christian without any signs of progress
toward or in discipleship. . . So far as the visible Christian institutions of our day are
concerned, discipleship clearly is optional.”152
Even though the church has now become associated with every kind of human
failing, it nevertheless serves a vital function, most notably the shaping of values and
worldviews of human beings. As Van Gelder expounds in The Essence of the Church,
the church is not just another human organization that happens to have a different
mandate for its life and ministry. The church is about human behavior that is being
transformed through God’s redeeming power, and about patterns of life that reflect
redemptive purposes.153
In current debate, it has been argued that although there is a general decline in
congregational participation or affiliation among Americans, it does not necessarily
imply that they have become less religious (Christian). The Pew Research Center
conducted identical surveys of over 35,000 American adults regarding their religious
affiliations and beliefs in 2007 and again in 2014. The analysis of the data brought into
focus that the share of unaffiliated Americans, i.e. those self-described agnostics, atheists,
and “nothing in particular”, rose 6.7 percentage points from 16.1% to 22.8% in that time
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period. Also on the increase were those of non-Christian faiths, who had an increase of
1.2 percentage points moving from 4.7% to 5.9%. The research also showed that the
share of Evangelical Protestants declined by 0.9 percentage point from 26.3% to 25.4%,
and Mainline Protestants declined 3.4 percentage points from 18.1% to 14.7%. Roman
Catholics experienced a 3.1percentage points decline from 23.9% to 20.8%.154 If the
church is the bedrock of Christian faith, it is difficult to see how adherents to the faith are
just as faithful with or without the church. Is it any coincidence that as church attendance
declines the numbers of those who have no religious affiliation increases?
Interestingly, the groups which have sustained a decline in affiliation did so
because of the large decrease in non-Hispanic whites, since they all gained more nonwhite people overall. Racial and ethnic diversity increased among Catholics by 6
percentage points from 35% to 41%, Evangelical Protestants by 5 percentage points from
19% to 24%, and Mainline Protestants by 5 percentage points from 9% to 14%.155
Additionally, the total number of Christians have declined in the United States,
despite the fact that most of the growth in these churches are by immigrants who are
predominantly Christian. The number of Christians in mainline churches have sustained
the steepest decline of between 3 to 7.3 million people; the Historically Black Protestant
Churches have remained stable with a slight increase of 0.2 million people. Evangelical
Protestants have potentially grown at between 2 million to 5 million. However, with the
margin of error accounted for, it is possible that these overall numbers might have been
unchanged over the seven-year period.156 Retention rates are highest among those who
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are religiously unaffiliated with 53% of those raised without a religious affiliation still
identifying as such in adulthood.157
In spite of the fact that church affiliation is in general decline, Anglophone
Caribbean immigrants who come from societies in which religion is an essential societal
institution, seek out ways to practice their faith.158 There are multiple factors which
contribute to how this is done, which will be further explored later in this paper. There
are also other immigrant groups who become more ardent in their faith once they
migrate, so as to say that immigration has a theologizing effect. In these cases, the
liminality in which immigrants find themselves drive them toward a need for some sort of
reorientation. These needs are sometimes met as the church provides the means for
survival, and acclimatization to the new society.159 In many cases when the options
available to them were not suitable, they continued to live out their missionary calling by
forming their own worshipping communities.160 This enabled them to fulfill their own
need to live faithfully to their understanding of the gospel of Jesus Christ, particularly
with respect to discipleship and evangelism.

Factors Affecting Congregational Affiliation among Christians in the United States
Historically, Christians live out their Christian faith in the context of community.
However, some Christians believe community is optional, and still others desire to be in
community but succumb to forces which prevent them from living as such. The context
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of Christian community, generally referred to as Church, is the commonly agreed mode
of living out the faith. This has been modeled since the first century church, where the
earliest disciples of Jesus continued the practice of weekly worship to which they were
accustomed as observant Jews. These early Christians translated the weekly meeting
from the Sabbath (the seventh day of the week) to meet on the first day of the week in
continued celebration of the resurrection of their Lord Jesus Christ. More than a group
which gathers on the Sabbath or first day of the week, as Van Gelder posits, the church is
a visible community of followers of Jesus Christ in all the contexts of life.161
Although congregational affiliation is important in living out the Christian life,
many have relegated this aspect of their faith to a subordinate role. For many immigrants
and natal Americans, there are a myriad of reasons for marginalizing this practice. These
reasons can be broadly grouped as social,162 economic,163 or religious/ spiritual.164 Meyer
in Why Go to Church? explains that postmodernism and the rejection of absolute truth set
in motion the denial of the metanarrative that is the gospel story, the essence of the
Christian message, and makes it just one option in a line of truths.165 This, coupled with
the lack of alignment of the lives of those who claim to follow Jesus with His teaching,
has served as a tool of repulsion for many who are not affiliated with church
congregations.166 The many more options for Sunday morning—sports, work, rest from a
busy week, or shopping are considered further agitations to the trend of declining worship
attendance. The repeal of ‘blue laws’ in the United States which prohibited non-religious
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activities on Sundays have also been claimed to contribute to the further declension of
religious adherence. Interestingly, the uptick in adherents to other non-Christian
religions has not been attributed to the decrease in Christian followers.
The economic factors which contribute to decline in congregational affiliation are
mainly related to the fact that people must work during the time when programmed
worship services take place, or they only have that day off from work which they use to
take care of their household needs including shopping.167 There are people who work
more than one job, consequently they work every weekend, unless they are granted time
off from both jobs. Anecdotally, this is the case with many people who live in the South
Florida area, and is particularly true for those in lower skilled jobs who do not have
regular work shifts (which are not generally available to those at the bottom of the
society’s pecking order such as immigrants). Another economic reason is their reluctance
to divide their limited financial resources to include the church, which they complain
always needs money.
It is counterintuitive that one of the reasons for a decline in church participation is
inherent to itself—religious reasons. The issue of differences relating to fissure have
been as old as the religion itself. The Apostle Paul and John Mark had such a sharp
disagreement that they went to serve the same Kingdom of God in different directions.
The whole phenomenon of denominations attests to this long-standing character of the
Christian faith. However, historically when people disagreed, they often separated to
start new ‘strains’ of the church, rather than abandon their faith all together.168 These
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dissenters would have formed other congregations so as to describe the nature of
Christianity as “all ice-cream, but with different flavors.”
Two additional contributors are the secularization of the church,169 as well as the
church’s failure to keep its missional mandate.170 Charles Taylor explicates
secularization as a move from higher time such as eternity, to dwelling in the mundane
and ordinary. He further expounds that its cornerstone is the turning away from living in
relation to higher time to embed in the ordinary that is, from the spiritual to the
temporal.171 Though some might include the persistent friction between religion and
science as if the two are mutually exclusive, Taylor posits that science is not a factor
since it is not “higher” time and is not beyond change.172 Therefore the elevation of
science does not necessarily result in increased secularism.
Rather, he offers that disenchantment of the modern and even into the postmodern
world is another undergirding factor. The increase in urbanization played heavily into the
move from grounded communities as well as the removal from nature and seasons—
giving modern people a sense that God was not as necessary as they had believed.173
Things seemed to function quite well without all the interference from the cosmos and all
the rituals to which they had been accustomed.174
Consequently, the church shifted its focus in order to rein in the people who were
growing further away from enchantment with the cosmos and from a relation with higher
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time. With secularism175 the church lost its focus on the communal nature of the gospel
and shifted from things like a communal judgment (on Judgment day) to “my” judgment
at the time of “my” death. For immigrants in a more globalized world, this challenge of
meeting modern thinking has collided with postmodernism. That is, as they are
becoming more at ease with challenging their traditional beliefs (as with modernism),
those premises which formed the basis of their questioning have also been called into
question.176 Immigrants, Anglophone Caribbean or otherwise, neither enter the diaspora
in search of a faith, nor attempt to discover faith during their sojourn as they bring their
own faith, religion, and theology with them.177 Many of them still live imbued with the
idea of enchantment and now come to see that many in their new places of residence do
not even recognize such a concept; they have the great favor of finding that they are at
least allowed to have their own “truth”. So even though there is secularization in the
United States, in that there is an empirically observable, historical process of social,
intellectual, and cultural change, such that traditional religious patterns are modified in
significant ways,178 the likelihood that it is playing a role in the conscious religious
practices of ACIs is minimal.

Summary
The chapter presented an overview of Anglophone Caribbean immigrants in the
context of persistent globalization, as transnationals residing in South Florida. A re-
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diasporized people with a long history of emigration from the Caribbean, these primarily
Christian immigrants are disaffiliating with South Florida (tri-county region of MiamiDade, Broward, and Palm Beach) churches. The chapter examines what it means for
ACIs to encounter a racialized social structure which they are ill-prepared to handle, and
outlines their subsequent struggles for a better life.
Furthermore the chapter sets the ACI transnational story in the context of
immigration and religion and inserts them into the field of diaspora missiology as would
be necessary for their spiritual growth and nurture. It also examined the religious
practices of immigrants, and the role of prophetic witnesses to maintain Christian
integrity both in the lives of Christians and the social structures which govern their lives.
These witnesses were more crucial in the face of the injustice which should help to guard
ACIs from apathy and resultant apostasy. The chapter continued by exploring the role of
congregations for evangelism and discipleship, noting that church congregations, as the
primary vehicle for transmission of the Christian faith, have become less important to
Christians in the US, resulting in a decline of religious adherence, though nationals and
immigrants alike have not necessarily become less religious. However, it seemed that
the predominantly Christian faith of ACIs which was integral in their identity formation,
is apparently less instrumental in helping ACIs deal with their challenges. The church as
well as immigrants will need to reclaim the power of the ekklesia in order to reclaim their
power to live as Christians in this globalized world.
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CHAPTER 3
ANGLOPHONE CARIBBEAN IMMIGRANTS IN SOUTH FLORIDA

Introduction
Anglophone Caribbean immigrants living in South Florida have a deep religious
history which has guided their ancestors and now lives on in them. This chapter
highlights the historical perspective of the shift from ancestral religions to Christianity by
people in African Diaspora to the Caribbean. It traces their embrace of Christianity for
spiritual and non-spiritual reasons, the evolution of an Emancipatory Theology, the reformation of their identities, and the subsequent choices they make to exercise their
freedom. Furthermore, the chapter deals with the movement of a people who were
keenly aware of their impermanence living in diaspora on small islands, through their
renewed sense of freedom and making the choices to move on to places where they
imagined better opportunities for themselves and their descendants. Their immigration to
the UK, US, and Canada have posed a new set of challenges for these now re-diasporized
people even as they make choices for a better life. While they remain overwhelmingly
Christian, their now complex relationship with the church and in particular church
attendance is explored. Their perceptions of congregational affiliation as related to social
trends and their identity sheds light on the subject.
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Christianity among Anglophone Caribbean Immigrants
Although the system of slavery inherently denied the enslaved freedom to
exercise their own religion,179 they could not be easily deterred from practicing the very
thing which kept them grounded in tumultuous times. Hence Africans enslaved in the
Caribbean continued to practice their traditional religion.180 These religious practices
stoked fear in the plantation owners, who responded by arranging for enslaved people to
be indoctrinated with the religion with which they were familiar, Christianity. The
indoctrination was done by Christian leaders who methodically taught the people to
submit to their masters, with the intent to render them more docile, more accepting of
their lot in life, and more compliant with the masters’ orders.181 In addition to having
their systems of belief destabilized, they were faced with the challenge of having to learn
the new Christian religion outside their normal mode of orality, since there was little to
no adaptation of Bible stories to suit their oral culture. Consequently, they were forced to
adopt the literate learning style of the masters.182 Their residual orality was maintained
for social life—thus beginning the demarcation between spiritual and secular lives—
something completely foreign to the relocated people.183
As a means of reorienting their lives to what they knew, black people in the
Caribbean created their own understanding of church (worship and fellowship) and saw
God through their own lens. Christianity, as the religion of their masters, was abhorrent
to them, until George Liele, a Black American who had converted to Christianity and
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traveled to the Caribbean, began translating the Gospel by relating the church to Africa.
Liele gave oppressed people permission to make connections with the Israelites in exile
and to relate Christianity to African religious practices, thereby making Africa the point
of departure for understanding the church. Through individual and collective memories,
they were able to fill in the gaps as they embraced elements of the Christian faith.184
After the abolition of slavery, there was a continued effort by the Baptist
Missionary Society, Moravian Missionary Society, Wesleyan Methodist Missionary
Society, London Missionary Society, and the Presbyterians to fully convert all the
residents of the islands.185 Mission activities were regarded as a source of prestige and
status, as well as self-respect among the communities of enslaved, free colored, and free
black people.186 As a result, many formerly enslaved people changed religious allegiance
from Myalism, and other ancestral forms of religion such as Obeah, to Christianity. They
did so not necessarily due to any real religious conversion, but because their personal
fortunes varied in the fluctuations of freedom, even as they maintained resentment
towards the missionaries and their support of white commercial interests.187 While many
of the newly freed people were attracted to the virtues of the Christian faith, as well as the
denominations who advocated for their freedom, church attendance in some cases had
very little to do with Jesus Christ.188 Many people sought status and shopped for
churches according to their opportunities for “social lift,” i.e. reading classes for them,
and schools for their children.189
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With growing diversity in Caribbean societies, there was also an increase in the
number of indigenous leaders in both the Baptist and Methodist churches. These leaders
had defected from their denominations to become independent pastors because they
experienced a lack of recognition among white-led chapels. They maintained their
traditions of emotive preaching, active and spirited participation in call-and-response,
baptism by immersion, interpretations of visions and dreams, and possession by the Spirit
or spirits. They exerted their authority in leadership and influence by choosing not to
acquiesce to the white leadership within religious circles and beyond since as free people,
they no longer had to.190
Faced with the disheartening experience of having their religious expressions of
Myalism and Obeah outlawed in the Caribbean islands in 1781,191 the new leaders adapted
and fused Christian practices such as baptism by immersion and belief in the inspiration
of the Holy Spirit with Myalism, giving rise to various expressions of Christianity. They
also indigenized the traditional denominations already present on the island. Due to the
contextualization of religious expression, the Christian religion became more palatable to
the local people and became the primary religious fiber of Caribbean societies.192
Besides the inherent value of Christianity which some of the enslaved people
experienced, many others realized the “apparently good prospects for better
circumstances in freedom,” and accepted the faith along with the missionary culture as
part of their aspiration for social mobility and a better future.193 Accordingly, they
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figured they had to learn to think and act “white.” This mindset lingered long after their
conversions, a condition aptly described by Walter Rodney:
The adult black in our West Indian society is fully conditioned to thinking white.
As a result they learned to dislike themselves and adopt the white attitudes toward
themselves, breeding contempt for their own kind. This occurred no less in the
church than in society. In this sense, Jesus Christ apparently made no difference
to the people in the Caribbean in their quest for identity and redemption, and their
sense of justice was about taking care of the feelings of their oppressors.194
Learning to be Christian was for many learning to be white and loathing
themselves, but in a strange paradox, it was growing as a Christian which rekindled their
self-love. The nonconformist missionaries taught people how to read, trade, rent homes,
and negotiate wages, along with other necessary life skills.195 The rebellions by enslaved
people were engendered by their residual sense of self, passed down through stories and
African religions and empowered by Christian teaching and literacy brought by
missionaries. Caribbean Christianity, an amalgamation of those who were more
combative in demanding their God-given freedom, and those who believed they should
keep the peace and negotiate their freedom, resisted the Eurocentric Christianity which
sought to make them complacent with mistreatment. Out of this struggle, Freedom
Fighters pursued freedom in an unconditional and non-negotiable manner; premising
their right to, and desire for freedom on the gospel of Jesus Christ.196 This was the basis
for their Emancipatory Theology,197 the more pervasive theological foundation of
Caribbean transnationals.198 Therefore, the Christian religion and faith which Caribbean
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people brought with them into the USA, affirm that they are a completely emancipated
people.199 Consequently, they instinctively relate with the dominant culture more from a
point of equality, and less so of subservience as the receiving culture expects.200
Could the perception by immigrants to the United States, of churches being
largely silent regarding the ills perpetrated against them and others in society have any
bearing on their declining participation with these institutions? Perhaps this is a
contributing factor for ACIs in South Florida occupying a space within American
churches which range from vital to tenuous, with many currently refusing to participate in
the institutionalized church altogether. How does a people whose identity was
established in the freedom they found through their Christian faith201 distance themselves
from communal worship, the bedrock of that faith? Why does the spatial relationship
between these immigrants and their religion seem to be ever widening?
In the report of a meeting of the Baptist World Alliance on May 9, 2012 the
concern was echoed that “Caribbean Immigrants struggle to find a home church in the
U.S.”202 The published notes from that meeting suggest that these concerns are pertinent
across the country. This is a similar issue also expressed with Methodists in South
Florida. With over 3,000 churches in the region,203 why are ACIs not able to connect?
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What might these immigrants be looking for? What need or needs are the current
churches not fulfilling?

Immigration among Anglophone Caribbean Immigrants
Caribbean people have been in the web of migration since the sixteenth century.
One of the most notable early Anglophone Caribbean immigrants was the American
statesman Alexander Hamilton who was born on the island of Nevis in 1757.204 In 1759
he moved to the island of St. Croix,205 and after his mother died was sponsored by
benefactors to study in New York.206 He never returned to the Caribbean and later
became the first Secretary of the Treasury.207 The Caribbean region was built by
immigration, emigration, return, and re-emigration. The Native Arawak and Carib
Indians who lived in the region were basically exterminated by Christopher Columbus
with his cohorts, and his successors. Following Columbus, people were drawn into the
region from countries in Europe such as Spain, France, Britain, Ireland, the Netherlands,
Denmark, Germany, as well as the USA. Their cultural and linguistic legacies remain, to
varying degrees, until today.208
The majority of the people comprising the population, however, were forcibly
brought from Africa, and in particular Western Africa.209 In the Africans’ first diaspora,
they were enslaved and made to work the fruitful soil of the Caribbean, undergirding an
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economic system which functioned only to make plantation owners wealthy. They
endured the Colonial Institution—a relationship in which White people controlled the
lives of Black people, and those who had the assigned privilege of skin color and
economic power, dominated the lives of the poor.210 These decent people bore the
disrespect of not being treated as persons, but as things to be manipulated.211 Uprooted,
rejected, and confronted with a life of social dislocation and death, they somehow
managed to carve out redemptive space for healing and wholeness.212 They tried any
means possible to survive and escape the hardship brought on them by the separation
from their families and all things which were familiar to them, a fate no other oppressed
people group has had to endure.213
When the British Atlantic trade in African peoples ended in 1807, followed by the
cessation of the entire institution of slavery in the British Empire by 1838 (USA 1864;
Brazil 1888), there was a subsequent shortage of labor in the Caribbean. The resulting
demand was filled by importing Indians and Chinese peoples from East Asia to work as
indentured laborers from 1840 through 1917.214 Others came to the region in search of
freedom from religious persecution and under coercion from Portugal and Spain as they
fled from the consequences of the Spanish Inquisition. Some came from parts of the
Middle East such as Syria and Lebanon as they fled the persecution of the Ottoman
Empire.215 As such the extermination of the native populations, slavery, and indentured
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labor were the most important constituting forces of the Caribbean countries, and
practically all segments of the population were aware of their transplantation.216 The
apparent sense of impermanence as well as the lack of adequate resources seemed to
result in a drive to constantly be on the move.
Shortly after the importation of people ended, the outward flow began, first to
Panama, then to Cuba, then to wherever labor was needed. The movement has been
marked by the emigration of Caribbean people to the lands from which they originated
and to other parts of the Americas in search of material opportunities for themselves and
their offspring.217 Though people had been emigrating and returning for years, it was not
until 1948 with the docking of the SS Empire Windrush at Tilbury, Southern England, that
sizeable Caribbean migration was marked. Since the 1960’s, the USA and Canada
became the main destinations for Caribbean migrants, with less movement to the UK.218
This was due in part to the proximity to those countries and relaxed immigration laws.
Migration has continued, though in waves of increased and decreased movement.
Even though the Caribbean as a region has some poverty, its levels are not among
the worst in the world.219 Crime rates are more than anyone would like but these
countries are relatively peaceful compared with other countries with ongoing strife.220
The question still begs as to why migration to the United States is still such a major part
of the fiber of Caribbean countries? Elizabeth Thomas-Hope sheds some light as to why
migration was such an integral part of life in Caribbean societies.
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The value of migration to the emancipated slaves in the context of the pursuit of
freedom has especially been the case in the Anglophone Caribbean where
migration opportunities were first sought at a time that represented the early
development of the post-slavery society of the nineteenth century. Emancipation
could not guarantee freedom from the plantation system as there was no other
means of livelihood than agriculture, nor any prospect of escape from the low
status accorded ex-slave populations within the plantation system. Migration
permitted persons to obtain the material capital (thus the ability to purchase land
and house and to marry) and the symbolic attributes (for example, experience of
the “outside” world) that were associated with status that all in the society would
recognize.
The ability of the former slaves to move away, not only from the
plantation but from the country of birth and later to return, was also symbolically
a fundamental dimension of the identity of a person as free agent, rather than
merely as a victim of events and circumstances. By the end of the 19th century
migration had become an endorsement of freedom and a rite of passage. In doing
so it gradually became integral to the strategy for altering one’s place in the
society and negotiating the avenues to the achievement of personal goals,
facilitation of mobility and enhancement of status in the otherwise racially and
socially restrictive plantation system. Migration thereby contributed in
fundamental ways to the cultural construction and ideology of personhood that
ensued in the aftermath of slavery.221
Over the last 50 years the Anglophone Caribbean, with a current population of
about 7.074 million,222 has lost more than five million people. Based on migration data
provided by the United Nations Population Division, the net-migration rate223 for the
Caribbean is one of the highest world-wide, with great variation within the region
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itself.224 The countries which have experienced the greatest losses over the past decades
are Grenada, Jamaica, Guyana, and St. Vincent and the Grenadines.
Table 1
Net Migration Rate per 1000 by Region of the World225
Region

2000-2010

2010-2015

2015-2020

Caribbean

-3.4

-2.8

-2.8

Africa, East

-0.4

-0.5

-0.4

Africa, Middle

0.3

-0.2

0.0

Africa, South

1.9

1.4

2.6

Africa, West

-0.6

0.7

-0.5

Asia

-0.5

-0.3

-0.3

Europe

2.4

1.1

1.4

North America

3.7

3.2

3.1

Today, Anglophone Caribbean Immigrants constitute the most prevalent nonHispanic foreign ethnic group living in the south Florida tri-county region of Broward,
Palm Beach, and Miami Dade.226
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CaribAmerican Identity
Much has been said about immigrants and their identities once they become
residents in the US. The search for identity is generally thought to emerge from a place
of liminality as immigrants try to forge their way ahead in a new culture and under
circumstances which require them to question who they are as they try to fit in. Stuart
Hall summarizes the issue at hand when he said,
It seems to be in the attempt to rearticulate the relationship between subjects and
discursive practices that the question of identity recurs—or rather, if one prefers
to stress the process of subjectification to discursive practices, and the politics of
exclusion which all such subjectification appears to entail, the question of
identification.227
Therefore, it is in relating to their new culture that ACIs recognize both
their otherness and sameness.
Many ACIs have spent the time and energy to connect with their roots and
contemplate how the experiences of their ancestors contributed to who they are.
However, even those who have engaged in self-reflection were challenged alongside their
less introspective country-folk in this new culture. In their liminality due to transition,
many people only arrive at this space as they were forced to reckon with the question,
“What about me causes people to behave in unbecoming ways toward me?” Thus began
the journey of introspection and identity formation for many ACIs. In general diaspora
literature, this process is referred to as transnational identity formation. As Glick Schiller
et al. point out “transnational migrants exist, interact, are given and assert their identities,
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and seek or exercise legal and social rights within national structures that monopolize
power and foster ideologies of identity.”228
Anglophone Caribbean Immigrants as transnational migrants are generally
proletarian in their insertion within the U.S. labor force, even if they belonged to the petit
bourgeois and professional strata in their home countries. This placement leads to their
subconscious contestation for identity relative to both the dominant culture and the
leading class among the ACI population. Their loyalty and sense of self, both
individually and collectively, are the subject of hegemonic constructions that emanate
both from the United States and their home countries.229 These hegemonic constructions
and practices are constantly created, reenacted, and reconstituted, and are in part
internalized by the dominant and dominated alike thereby creating a sense of common
loyalty and legitimacy for the dominant classes.
In the United States, hegemonic constructions speak little of class but much more
about race, ethnicity, and nationalism. Simultaneously, these constructions serve to
discipline a classless people into capitalist subjects through practices of consumption,
leisure, and work.230 The majority culture enforces these structures through social order
rather than force over the dominated. On the other hand, the transnational migrants, with
variation linked to their class background and racial positioning, have their own notions
about categories of identity and their own conceptions of the rules of the hegemonic
game.231

Glick Schiller, Basch, and Blanc-Szanton, “Transnationalism: A New Framework for Understanding
Migration,” 15.
229
Glick Schiller, Basch, and Blanc-Szanton, 13.
230
Glick Schiller, Basch, and Blanc-Szanton, 13–14.
231
Glick Schiller, Basch, and Blanc-Szanton, 14.
228

70

Similar to other immigrants, ACIs experience a sense of rootlessness in a new
land; however they are not lost as to who they believe they are.232 Cohen quotes Geertz
who warned against the naïve assumption that a reduction in distance automatically
means that the gaps between cultures have been overcome. He further states that “group
identity may remain strong and even strengthen in response to the shrinking of the space
between peoples.”233 Although they live in a new land and adopt the practices necessary
for daily living, the elements of their cultures cannot be put back wholly together nor can
they be destroyed, but they can be taken apart and questioned, rewritten, and re-routed.234
This begins the process of their cultural identity formation.
According to Stuart Hall in Cultural Identity and Diaspora, cultural identity is
best thought of as a production which is never complete, always in process, and always
constituted within the represented people.235 Chambers conveys the same idea when he
says, “all identities are formed ‘on the move’, at the unstable point where subjectivity
meets the narrative of history. The journey is always ‘open and incomplete,’ involving a
continual invention and construction in which, finally, there is ‘no fixed identity or final
destination’.”236 Since ACIs were historically severed from their past, their identities are
framed by an axis of similarity and continuity; and an axis of difference and rupture. This
paradoxical relationship suggests that there is grounding in and some continuity with the
past, and that what they share is “precisely the experience of a profound discontinuity”.237

Iain Chambers, Migrancy, Culture, Identity, Comedia (London: Routledge, 1994), 24.
Cohen, “Cultural Diasporas: The Caribbean Case,” 134.
234
Chambers, Migrancy, Culture, Identity, 24.
235
Hall, “Cultural Identity and Diaspora,” 222.
236
Hanciles, “Migrants as Missionaries, Missionaries as Outsiders: Reflections on African Christian
Presence in Western Societies,” 74.
237
Hall, “Cultural Identity and Diaspora,” 227.
232
233

71

This process is complicated, for it is not in the control of ACIs to form their own
identity. Hall explicated that,
though black subjects speak ‘in their own name’, and from their own experiences,
who speaks and the subject who is spoken of, are never identical, never exactly in
the same place. Consequently, the ways in which they are viewed and the ways
they view themselves are constructed in Said’s ‘Orientalist’ sense, so that they are
different from the other within the categories of knowledge by the West by the
colonialist regimes, as they had the power to make these dominated people see
and experience themselves as ‘Other’.238
Identity is not an entity which is static as if these current descendants of enslaved
Africans were caught up in the victimization of modernity, but rather were seen as
producers of it. With multiple ways to view each event, how do the dominated give rise
to who he/she is? Hall further stated,
In common sense language, identification is constructed on the back of a
recognition of some common origin or shared characteristics with another person
or group, or with an ideal, and with the natural closure of solidarity and allegiance
established on this foundation. In contrast with the 'naturalism' of this definition,
the discursive approach sees identification as a construction, a process never
completed - always 'in process'. It is not determined in the sense that it can always
be 'won' or 'lost', sustained or abandoned.239
With all that is made of identity, the structures of necessity to produce something
that can be labeled so as to categorize ACIs as Other, how are they best characterized?
Remembering that it is their historical experiences, their cultural traditions, their lost and
marginal languages, their marginalized experiences, and the people and histories which
remain unwritten which give them their roots of identity;240 these people have constructed
an identity which is marked by resilience, resistance, hybridity, diversity, and difference.
They live with a double consciousness of Africa and Europe, with emerging cognizance
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that upon migrating to the United States, they are stereotyped into the county’s most
stigmatized racial group. They realize that as people counted in the lowest rung of the
racialized societal ladder (along with pre-existing African-Americans), they choose to
retain much of their sense of natal identity.
Identification is, then, a process of articulation, suturing, an over-determination
and not a subsumption. . . Like all signifying practices, it is subject to the “play”
of difference. . . And since as a process it operates across difference, it entails
discursive work, the binding and marking of symbolic boundaries, the production
of ‘frontier-effects’. It requires what is left outside, its constitutive outside, to
consolidate the process. . . It accepts that identities are never unified and, in late
modern times, increasingly fragmented and fractured; never singular but multiply
constructed across different, often intersecting and antagonistic, discourses,
practices and positions. They are subject to a radical historicizing, and are
constantly in the process of change and transformation. . . Though they seem to
invoke an origin in a historical past with which they continue to correspond,
actually identities are about questions of using the resources of history, language
and culture in the process of becoming rather than being: not 'who we are' or
'where we came from', so much as what we might become, how we have been
represented and how that bears on how we might represent ourselves. Identities
are therefore constituted within, not outside representation.241
Since identity is constructed through difference, “it is only through the relation to
the Other, the relation to what is not, to precisely what it lacks, to what has been called
the constitutive outside that the ‘positive’ meaning of any term – and thus its ‘identity’ –
can be constructed.”242 Identities can function as points of identification and attachment
only because of their capacity to exclude. Consequently, ACIs begin their identity
formation with their reckoning with being an immigrant outsider. Their shared
experiences of racial discrimination and anti-immigrant hostilities which force them to
reckon with how they are perceived more so than how they see and assert themselves,
drive the need to form a separate identity.243 Hence, they gravitate toward identities
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which promote ethnicity rather than race. Thereby attempting to shape their identities by
cultural attributes rather than racial (phenotypical) attributes.244

Anglophone Caribbean Immigrants in South Florida
As people now re-diasporized, what are Caribbean immigrants like today? Upon
entering the United States of America, how might the interaction between them and US
nationals be characterized? Naturally, they are as complex and varied as any other
people, but as Thomas-Hope posits there are two unique perceptions of people in the
Caribbean. The first is of a people who are characteristically distrusting of outsiders and
still struggling to emerge from an inheritance of victimization. The second is of those
who continue in a social struggle for better living conditions. These people are
resourceful and resilient, they possess a deep inner strength which can make them appear
callous to the casual observer who might struggle to understand the paradox they observe
within them, and are deeply caring people who can be so matter of fact that they seem
cold.245 The fact that Caribbean people were socialized in predominantly black countries
contributed to what terms as “unrehearsed aggressiveness, naïve open mindedness, and
an apparent easiness in the presence of whites”.246 These characteristics prove to be both
a blessing and a curse for this people group, because while they engender positive
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relationships with the white majority culture, they breed resentment among black
Americans.247
Living in America posed, and continues to pose, its fair share of struggles.
Having not been socialized in the American system of racialized stratification,248 ACIs
were presented with particular challenges in day to day living. Chief among the
challenges is their identification with Black Americans.249 Consequently, any of the
unique circumstances and disadvantages which are generally considered for immigrants
in society at large, are not considered for ACIs, owing to their similarity in appearance to
Black Americans with whom they share a common ancestry, and religious heritage.250
As a result ACIs are generally afforded very little leeway as immigrants in incorporating
into a new society.251 Though they have common roots which helped these two groups of
people cope with their oppressive histories, they have forged different ways of doing so,
and as such assumptions that they are the same, place ACIs at a much greater
disadvantage than other immigrant groups.
What gives ACIs the drive to persevere in a strange land? As people who were
formed out of an identity as immigrants and under oppressive conditions, they have
already inherited ways of being and living which are conducive to surviving and thriving
under unfavorable circumstances.252 It is important to note that many crumble under the
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pressure with resultant dire consequences including incarceration and psychological
maladjustments, while in contrast others thrive against unbelievable odds. For good or
for ill, consciously or unconsciously, they gained their abilities through their religious
heritage.253 The tenacity and creativity which helped their ancestors survive, seem to live
on in them.
Within the USA, the New York and South Florida (Fort Lauderdale/Miami/Palm
Beach) Metropolitan Statistical Areas (MSA) contain the highest concentrations of
Anglophone Caribbean immigrants. The Fort Lauderdale/Miami/Palm Beach
metropolitan area is the 6th largest (MSA) in the United States, and is home to 5.1 million
people from over 77 ethnicities. It is the 12th most densely populated MSA in the US.254
More than half of the people in Miami-Dade are foreign born, as are thirty–two percent of
the residents of Broward County (Fort Lauderdale area).255 Four Hundred Thousand
ACIs immigrated to this region primarily because of the climate, relatively close
proximity to the Caribbean, social networks already in the area, and opportunities for
advancement in this urban area.
Considering that in 2009 there were approximately 6 million people in the
English-speaking Caribbean,256 and about 1.1 million regular Anglophone Caribbean
immigrants residing in the USA,257 then the approximately 400,000 ACIs in the South
Florida MSA represent 34.6% of the total legal permanent resident ACIs in the USA.
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Though these numbers are less than Spanish speaking immigrants, they represent those
who were exposed to the gospel, those who chose not to follow Christ, those who chose
to follow Christ in their countries of origin and continue to do so in their resident
homeland, and those who chose to follow Christ in their birth countries and now choose
not to continue after immigration.
Since ACIs are predominantly of African ancestry, they are typically challenged
by their incorporation into the American racialized culture, as they are neither readily
accepted by whites (with whom they tend to have an eventual easier relationship than
black Americans), nor by American blacks (who dislike their ease with whites and
consider them as people who think they are superior).258 However, as a rediasporized
people, they are particularly adept at forging survival relationships. Hence, they
skillfully keep their focus on making a better life by building relationships and
negotiating success, even while living in the margins. They do not live by fixating on the
rearview mirror, pining for a return to the homeland (as former generations did), nor do
they any longer consider themselves displaced. The issue of preservation of their identity
as a group is extremely complex and demands much greater study,259 but, at a glance,
ACIs, like all other immigrant groups, vacillate between identities as the needs arise.260
Taking into consideration that the structuring of the collective experiences of
immigrants is complex,261 an appropriate term to describe the scattered people of the
Caribbean Islands in the USA would be transnational communities. Since
transnationalism
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generally refers to populations which live in different geographical spaces, feel
related in one way or another, and maintain social relations with each other.
Transnational communities are not societies and are less ‘integrated’ than
common communities. They are often fragmented along ethnic, linguistic,
religious, generational, and even familial lines. In contrast to diasporas which
refer to dispersion—one people group scattered all over the globe—the concept of
transnational communities emphasizes integration—different groups within
different nations maintaining relations with kin groups.262
As ACIs traverse new lands harboring pride or resentment of their nationalities,
they carry their hopes and dreams, and deal with the complexities of life by relying on the
religions which have formed them.263 While Christianity remains the dominant religion
of all Caribbean immigrants including those who are non-English speaking, 264 and has
been critical in the identity formation of these people, particularly with regard to the way
they relate to the dominant culture in the acquired homeland,265 it has begun to take a less
dominant role in the lives of some ACIs. It could be assumed that secularization as an
overriding force has prevailed, however those whom I have encountered, espouse
worldviews which include religious undertones, even though their practices vary from
occasional praying to devout followers. The reasons for the declining role of religion in
their lives are currently speculative, however with greater intentionality this and other
researchers will uncover some answers over time.
One aspect of secularization articulated by Charles Taylor, in A Secular Age,
seemed most applicable to this group. He stated that “secularizing forces seek to make
over society in Christian order, while purging it of its connection to an enchanted cosmos,
and removing all vestiges of the complementarities between life devoted to God and life
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in the “world”, between order and the chaos on which it draws.”266 By this he meant that
a secularized society seeks to have the benefits of lives lived in right relationship to God
(e.g. social order and benevolent human interactions) without actually fostering the
relationship or adhering to the principles which create that order. It seems that a similar
mindset has been permeating through to some ACIs after migration, in that they attempt
to garner the blessings of the Christian life without the practices of Christianity which
yield those outcomes.
Is there a way to help the secularizing group rekindle the seemingly fading
embers of their faith? How can this segment of the “all nations” purported in the Great
Commission be once again engaged in congregational life, or in biblical terms “the
assembling of the believers in Christ”? As Moynagh posited, there can be a church for
every context, and that church can take different forms in order to meet the spiritual
needs of people.267 What could constitute a congregation that would be of particular
interest to those who chose to follow Christ and participated in congregational fellowship
in their countries of origin, but have discontinued this aspect of practicing their Christian
faith?

ACIs and Congregational Affiliation
There are many ways in which different denominations, local churches, and
groups assign membership to their organizations. The requirements may range from very
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strict criteria to being as loose as similar affinities. Those with particular requirements
detail how to gain membership, or how to continue or discontinue membership. For
example, some churches require months of instruction in the tenets of the faith as well as
the practices of the congregation. These instructions may take the form of classroom
lectures, weekend retreats, conferences, prayer sessions, and varied initiation rites. Some
also require potential members to pledge their tithes (ten percent of their income), and
verify the amount by submitting their income tax statements. Other churches require
only a declaration of the desire to affiliate, and then doing so within the congregation
during a worship service or prayer meeting. This may or may not be followed by water
baptism. Additionally, some churches allow associate membership so that a person can
belong to more than one congregation at the same time, as is often the case with
transnational migrants.
For many ACIs, traditional church membership,268 i.e., relinquishing prior
affiliation and coming into covenant with another congregation, is just one of many
options. This is due in part to their transnational tendencies of living in two countries,
therefore many immigrants maintain membership in their countries of origin and engage
with new ones in their current contexts. Secondly, the transient nature of finding work
wherever it may be available, sometimes results in their not being able to settle
permanently in one location within the US for years after they immigrate. Consequently,
ACIs may closely or loosely connect with their new church congregation, sometimes
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fulfilling the requirements of becoming a member while still maintaining obligations with
their churches in their countries of origin.
According to a simple majority of the research participants whom I interviewed in
this study, as well as some in the clergy and laity focus groups, formal membership is not
necessary to belong to and serve in the Kingdom of God, since technically all churches
belong to God anyway and wherever we are, God is. These participants were in effect,
voicing their ambivalence regarding formally connecting with the institutional church.
Although some of the research participants made a complete break with their churches of
origin, including denominational ties, many reported that “they did not currently have a
strong bond with the new churches to which they belong.” Situating their issue in a more
general platform, and using the terms of Craig Ott in Against the Tide,269 a measure of
their religiosity in terms of belief (e.g., in the existence of God, intermediary spirits,
afterlife, church doctrines), behaviors (e.g., prayer, scripture reading, attendance at
religious services, missional engagement), or belonging (formal membership in a
religious community), indicates that while beliefs and behaviors were reported to be
consistent, belonging had substantially dwindled. In essence they believe without
belonging.270
In light of these observations, a working definition of congregational affiliation
for ACIs mean, “to connect with a worshipping church congregation with a subjective
level of regularity, so as to deem that congregation their home church, the one from
which they would seek to have their personal spiritual needs met, as distinguished from
one church of many that they visit.” The connection could be in the form of worship
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attendance, participation in any of the church’s ministries, and/or engagement in
missional activities in the name of the church congregation. For the purposes of this
research, the definition of affiliation parallels that of the Barna Group definition of
“churched”, which refers to attendance at a church service within the past six months,
excluding events such as a wedding or a funeral.271
The subject of congregational affiliation or belonging is crucial in Christian faith
formation as noted by George Hunter III in The Celtic Way of Evangelism.272 He
described from his findings among then recent converts the necessity of belonging as an
enabler to believing. He asserted that, “the [Christian] faith is about three-fourths caught
and one-fourth taught”, and as such one needs to be among other Christians to know what
it means to be a Christian. This position of belonging as an essential precursor to
believing is also supported by Beth Seversen in her research among young adults.273 She
further stated that behaving as a Christian, in the sense of trying on the faith, was also
essential to believing. How important is belonging when one already believes? This is
the challenge with ACIs in this research. Since they are already Christian with strong
beliefs about God, and have vivid recollections of experiences and encounters with God
and the church, how essential is belonging in their continued faith formation and
maturation?
Terry Muck and Frances Adeney seem to come closest to this issue in Christianity
Encounters World Religions: The Practice of Mission in the Twenty-First Century, when
“Glossary of Barna’s Theolographics & Demographics,” Barna Group, January 20, 2016,
https://www.barna.com/glossary/.
272
George G. Hunter, The Celtic Way of Evangelism: How Christianity Can Reach the West-- Again
(Nashville, TN: Abingdon Press, 2000), 54.
273
Beth Seversen, “Churches Reaching Emerging Adult ‘Nones’ and ‘Dones’ in Secularizing North
America,” in Against The Tide: Mission Amidst the Global Currents of Secularization, EMS Series 27
(Littleton, Colorado: William Carey Publishing, 2019), 92.
271

82

they address the findings of Hunter in relation to Patrick and Celtic Christianity.274
Hunter in his book compared Roman Evangelism to Celtic Evangelism. Romans were
insistent on right beliefs prior to belonging. Patrick in evangelizing the Irish people was
more insistent on their belonging, and offered an open invitation for them to join the
group where he discipled the newcomers to Christian faith. Muck and Adeney further
added that Paul had a Jewish approach to evangelism in which he insisted that people
behave like Christians in order to be a part of The Way.
The three approaches to mission: the Roman way, which focuses on a set of
beliefs; the Celtic way, which focuses on belonging; and the Jewish way, which focuses
on a lifestyle are all biblical methods for witnessing to God as revealed in Jesus Christ.
They asserted that there is no right order in which believing, behaving, and belonging
should occur—only what is best in the context. However, all three are important to a
mature Christian life, since as a person grows in faith, all three areas will grow. So it
seems that although ACIs believe and behave as Christians, the maturation of their faith
is dependent on their affiliation or belonging. Will a loose association with a church,
while better than not affiliating at all, be adequate for the maturation of their faith?

Summary
The chapter traces the journey of Caribbean people from their ancestral religions
to Christianity, from self-loathing to self-love, and from a life of dependent
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impermanence to independent emigration. In their religious shift they learned to loathe
themselves and their history. However, with continued discipling they emerged with an
Emancipatory Theology through which they embraced their identities and undergirded
their sense of self. Life then became centered around Christian practices and formed the
basis for relationships regardless of their depth of acceptance of the faith.
With shifting demands for labor after the cross-Atlantic trade in enslaved human
lives was abolished, the people who had lived in diaspora from Africa, Asia, the Middle
East, and Europe by amalgamating their cultures, chose to live where they could find
better opportunities for themselves and their dependents. Emigration was most feasible
for them due to the immigration laws and availability of work in the US, UK, and
Canada. As a re-diasporized people there are approximately 400,000 Anglophone
Caribbean immigrants in South Florida. With a variety of circumstances in which these
groups of immigrants locate both voluntarily and involuntarily, their attainment of
success is also varied. In the new locations, the former practices of the faith have taken a
less important role in the lives of many of the transnationals. Though they have been
exposed to the gospel many are choosing to stay away from church congregations. This
trend toward secularism (distancing from God/religion/faith maturation) is not particular
to ACIs, but can also be found in the culture at large. The reasons are speculative and the
research findings will provide some insight into the issue.
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CHAPTER 4
THE CURRENT CONTEXT OF ANGLOPHONE CARIBBEAN IMMIGRANTS
IN SOUTH FLORIDA
Introduction
In light of research on a diverse group of Anglophone Caribbean Immigrants in
Miami-Dade, Fort Lauderdale, and Palm Beach Counties in Florida, which included
formal and informal interviews, participant observation, focus groups, and congregational
studies, I ascertained factors which promoted and or inhibited congregational
participation among Anglophone Caribbean immigrants. This research was conducted
from both an emic and etic perspective. It was emic in the sense that I am an ACI, clergy
in a mainline denomination in the United States, connected to the local church, and
regularly participate in various aspects of my Christian faith; and etic with regard to the
fact that I am a researcher seeking answers from people with whom I am vaguely if at all
acquainted, and asking questions of which I am devoid of answers. This chapter will
define what it means for an ACI person to be affiliated with a congregation in the U.S.,
describe general patterns of affiliation in the United States population and among ACIs,
and present the data from the research interviews.

Defining Congregational Affiliation
The term affiliation denotes intentional association with a church congregation.
However, for ACIs, affiliation appears to take a broader form. For example, in interviews
with people in congregations with 10% or more ACIs in attendance, and at a funeral for a
woman from Jamaica, I captured this sentiment with expressions such as:
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“This is my church. I can’t come because I juggle two or three jobs and I have to
work on weekends, but I would still love for the children to come and get what I
got when I was growing up. I am not able to come much, but this is where I consider
my church.”
“But Pastor, you know that when I have a problem it is you that I call. I don’t have
any other church. [Just] because you don’t see me here, it doesn’t mean this is not
my church.”
“I go there as often as I can, even though it is not very often. When my sister had
a baby, I know they would baptize the baby for us.”
“I had another church I used to go to most of the time, but when my grandson was
murdered, they did not want to do the funeral since the boy was not living such a
good life. But this priest, in this [Episcopal] Church, did not hesitate to help out
the family. Even though this is not my style of church, this is the pastor who knows
Jesus. He helped our family when we were at our lowest, in our most hopeless and
confusing days. It didn’t bother him that it was years since any of us set foot in this
church, this is our church now; we have given up the one with the lively worship
service for the one that loves people.”
“You know, I come to this church because this is where the people who helped me
gain my footing when I came to this country come to worship. I don’t come nearly
as often as I should; I have just the one day off to do everything and I should do
better at coming here, but I still consider this my church. Whenever I do attend
church, this is where I come.”
“I had to go back to Antigua for seven months to take care of my mother, I didn’t
tell nobody. That’s how come you didn’t see me here.”
Based on my data, although ACIs tend to see church as more than a place to
worship and serve, even when they do not regularly attend, they believe they still belong.
They see no justification for their being disqualified, even though they may not have
attended in years. From these conversations and other interactions with them in my
capacity as a clergy person, I observed that ACIs often show up when they need a church
and attempt to pick up where they left off, regardless of the length of separation.
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The criteria for affiliation with a church congregation are wide-ranging, according
to the different types of churches and their varied requirements. For the ACIs I
interviewed, it is highly unusual for them to declare that they are no longer affiliated.
Table 2 compares the Barna Group study with patterns and expectations of ACIs.

Table 2
Self-reported levels of congregational affiliation among ACIs according to the
categories of the Barna Group “Church Engagement” study
Description
Barna
ACI Self-Report
A. Attended a church service in the past seven
Churched
Affiliated
days, not including an event such as a Very active
wedding or a funeral.

 Attend with a particular congregation and is
involved in one or more ministries within a
church congregation, or with ministry
beyond the walls of the congregation (e.g.
in prisons, in the community with people
who have no personal homes)

 Attend with a particular congregation and
has no involvement in ministries

 Attendance when not limited by working a
job
B. Attended a church service within the past
month (but not within the past week)
 Attend church service with a particular
church congregation with or without
involvement in its ministries
C. Attended a church service within the past
six months (but not within the past month)




Intermittent attendance with same or
different church congregations with or
without involvement in its ministries
Attend with a particular congregation for
special Sundays like Easter, Christmas,
Mother’s Day, and New Year’s Sunday
Attend only funerals, baptisms, weddings,
concerts, and other social programs at a
particular church congregation

Churched
Somewhat
active

Affiliated

Churched
Minimally
active

Affiliated
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D. Formerly churched (very, somewhat or
minimally active) but have not attended a
service in the past six months

Unchurched
Dechurched

Possibly still affiliated
Affiliated






Intermittent attendance which may exceed 6
month intervals due to transnational ties
Intermittent attendance with maintenance of
familial or social ties with a particular
congregation
Intermittent attendance with maintenance of
missional ties with a church congregation
No contact with Christian Congregations
except for weddings and funerals for over 1
year

Affiliated
Affiliated
Unaffiliated

Although ACIs may be more inclusive in determining self-affiliation, for the
purpose of this study, only those who indicated consistent contact with a particular
congregation, whether frequently or infrequently, were classified as affiliated. These
participants were able to describe their experiences with church congregations as other
than a first-time visitor. It should be noted that lack of church affiliation does not
necessarily indicate a loss of faith in God.
In light of the problem of non-affiliation after immigration to the USA, and in
spite of their loose definitions of congregational affiliation, the question begs to be asked,
what might lead ACIs to declare that they have severed ties with church congregations?
And, what would cause people who already have a relationship with Jesus Christ to
decide to attempt to pursue a solitary Christian life, even when they know that behavior is
contrary to the very essence of their faith? What would cause these Christians to choose
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to disengage rather than work through the challenges they face? Are they becoming postChristian in the sense that they no longer value the tenets of the Christian faith, or are
they rejecting the institutions of Christianity? Although some ACIs and other groups of
immigrants enter the U.S. and plant their own church congregations, why do so many
ACIs drop out of church?

Determining Affiliation and Disaffiliation
Since the methodology used in this research was discussed in detail in the
introductory chapter, here I will present a short recapitulation of the key methods
employed to better understand church affiliation and disaffiliation among ACIs. Formal
and informal interviews of ACIs who have disaffiliated from church congregations,
conversations with clergy and laity who live among and serve this population, along with
participant observation, produced some insights into the aforementioned research
questions. The responses helped to promote understanding of some of the factors which
promote or inhibit congregational affiliation/participation among Anglophone Caribbean
Immigrants to South Florida. Although the interviews were often passionate and candid,
perhaps a testament to my ability to understand their expressions of displeasure in their
native dialects of broken English, many questions were still left unanswered. A comment
from a soft-spoken middle-aged woman from Jamaica was astounding yet illuminating:
“I really want to go to church, but I just can’t make myself do that anymore. It is not
worth the effort as I am worse off when I leave. I find I can have a better relationship
with God on my own. Church is not what it used to be. This is not church.” What does
she really mean? What does her voice and those like hers mean? What are they saying to
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the church who continues to do “its thing” without realizing that the very ones they may
be trying to reach are being excluded?
I interviewed 44 ACIs who had been ardent worship attendees and active
participants in church congregations in their home countries of origin, and who, after
migrating to South Florida, and worshiping in one or more congregations, are no longer
affiliated with any church congregation. There were a total of 64 interviews (5 were
interviewed three times, and 10 were interviewed 2 times). Additionally, the focus group
of five laity who were currently affiliated with local South Florida congregations gave
good insight into the problem of the lack of church attendance among many ACIs.
Likewise, the clergy focus group provided additional insight into the problem.
For the formal interviews, the interview guide (see Appendix 2) provided the
framework for asking individual interviewees to describe their experiences with church
congregations, and their relationship with God prior to immigration and after relocating
to South Florida. For informal interviews, I gathered their stories during times of
serving, eating, or working together, and the probing took place in general conversational
form. From the interviews, nine consistent factors emerged which influenced
congregational affiliation. They are: good preaching/teaching, a welcoming
congregation, engagement in social justice, lively worship style, frequent requests for
money, economic limitation—day of worship, economic limitation—time of worship,
multiethnic congregation, movement in the supernatural.
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Dealing with the Factors
The nine factors influence congregational participation in different ways, with
some being more dominant in the overall decision of whether to affiliate with a
congregation. Those factors with more than 20% of the participants naming them as
influential in their decision will be termed major factors. Those with 9% - 19% of the
subjects describing them as important will be termed middle factors, and those with 1% 8% of the participants describing them as significant will be deemed minor factors. Each
factor will be described according to the collective understanding of the participants, and
discussed to reflect the relationship between the other factors. Names have been changed
to maintain confidentiality.

Major Factors
Good Preaching and Teaching
Good Preaching and teaching is described as sermons or general teaching intent
on inspiring hearers to live transformed lives as followers of Jesus Christ in genuine
Christian community, where they exhibit care and concern for the well-being of family,
friends, and strangers. Such are the sentiments expressed by multiple respondents, but
summarized best by Amore, a former soldier in the Jamaican Defense Force, and a retired
officer in the Unites States Army:
When I go to church, I would like to hear a sermon that helps me to be better than
I am. I want to hear a word from the Lord that can help me through the week,
something that helps everyone sitting there to not hate his brother or sister, but
help them instead. I need a word that makes me know that the sacrifice I am to
make to live as a Christian is for a greater good.
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He and others also expressed the theme of hearing messages that did not seem intent on
challenging them to live holier lives, but instead seemed to want to help them figure out
how not to capitulate to particular aspects of the culture with which the church was
aligned. A passionate Antiguan lady in her 50’s stated:
I am not interested in doing what they want to do, and going with which president
they like or don’t like. I want to know, for instance, what Jesus says about how I
am to deal with a brother or sister who is not attracted to the opposite sex. I don’t
need to go to church to find out what politicians think and who to vote for. I want
to know what Jesus says so I can decide who to vote for. I am not used to this
stuff. I didn’t have this to deal with when I was growing up, so I am trying to get
some spiritual guidance, but that is not going well. The preaching and teaching is
not helpful at all.
The 30% of participants who mentioned that they were looking for good preaching and
teaching were subsequently asked to talk about the other things which would influence
their continued attendance and participation. They were then asked if the preaching
wasn’t “good,” what would influence their decision to continue with that church.
In the presence of good preaching/teaching, the characteristics of a welcoming
congregation, a lively worship style, and engaging in social justice also have a positive
influence. The presence of congregants who are multiethnic, or sensitive and responsive
to the move of the supernatural has little effect on these subjects. Overall, participants
reflected that they were looking for churches which lived out the message of the sermons,
even if they did not like the style of the sermon delivery or worship service.
A soft-spoken Jamaican man in his 70’s captured the essence of this when he told
stories of trying to get “plugged into” church:
I tried a lot of churches of all persuasions, about 6 different ones every year. The
sermons were basically Christian and were in a general sense about God’s love
for us. But I thought that those who listen to these sermons should at some point
be able to love someone who is a stranger in their midst. Week after week I was a
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stranger among them, and everything I tried to be included didn’t work. Even
when I talked to them, they barely answered. Even with that, I would stick
around those churches where at least the singing made me feel like I was
connecting to God. I am not sure how people can listen about the love of God and
that we should at least try to be loving, and then reject people who visit. It is hard
to be in a church where what is being preached is not being lived out in the people
there.
On the other hand, even in the presence of good preaching/teaching, frequent
requests for money and economic constraints have a negative influence and lead many
ACIs away from affiliating with a congregation.
Conversely, “bad” preaching is described as sermons which are simplistic,
pandering, politically biased (partisan), and contrary to the interviewee’s understanding
of the Gospel. The participants overwhelmingly concluded that these sermons are not
worth listening to, and that they contribute to the general decline of Christianity and
Christian influence in society at large. “These types of sermons don’t help people to
become Christians,” said Nursia, “I would be better off joining the Rotary Club, since
they do a lot of good in the community.” The negative effect of poor preaching can be
mitigated by a welcoming congregation and a lively worship style. However, whether
the congregants engage in social justice, are multiethnic, or respond to the movement of
the supernatural, had no effect on the negative attitude towards a congregation. Frequent
requests for money and economic limitations of day and time of worship services, further
compounded this negative characteristic.

Welcoming Congregation
A welcoming congregation is one which invites newcomers to gradually and
progressively do life together with the existing body. Almost all the research participants
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had a caricature of what this characteristic should look like in a Christian congregation,
regardless of who the visitors or newcomers are. There is an expectation to share in
ministry within the church congregation and beyond the walls of the church, along with
the invitation and inclusion would be a sense of reciprocity where there was mutual
respect for what each person has to offer. Twenty-seven percent of participants indicated
this as essential.
Particularly among the participants in the laity focus group, the consensus was that
“the church must be inclusive of those who have even the slightest curiosity about the
Christian faith, even before they have a desire to join.” Again, the aforementioned
Jamaican man in his 70’s articulated this well:
I was expecting that I would be invited to join a Bible study or Sunday school
class. I am a Christian already, and so I put up with them and their attitudes. I
already know what it means to have a relationship with Him, that is why I even
try to find a church. What if I was just trying to find out about Jesus? What
would they do to me? Any hope I had of meeting with Jesus there would be
dashed! Is this how we treat people who want to know Jesus? No one ever even
asked me to join a service project, and when I volunteered, they always said they
had enough people.
Most ACIs I interviewed will affiliate with a church congregation if they
perceive that they are welcome. This is enhanced by the influence of engaging in social
justice, worshipping in a lively style, having good preaching and teaching, or being
multiethnic. Responses to questions and prompts as to the probability that a congregation
was being obedient to the Holy Spirit in whatever the perceived unwelcoming offense
might be was always met with passionate disagreement. Research participants stated that
even if everyone in the congregation manifested glossolalia, and there were miraculous
healings in front of their eyes it would make no difference to them if the congregation
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was unwelcoming. Consequently, the congregants’ response to the prompting of the
Supernatural has a neutral bearing on their attempt at affiliation. Contrarily, even if the
congregation is welcoming, they will not affiliate if they perceive requests for money are
too frequent, and the economic limitations of days and times of worship are present (they
just can’t fit into the preprogrammed schedule to worship or do ministry).
Further, interviewees indicated that if they felt that they weren’t welcome to share
in life and ministry with a congregation, they would eventually stop attending. The
determination of whether to try find another church with which to worship was made
according the depth of their internalized rejection, the frequency of the occurrence, and or
other options for secular activities. There are no mitigating factors to offset the effects of
an unwelcoming congregation. That they engage in social justice, worship in a lively
style, are multiethnic, have good preaching/ teaching, or move in the supernatural are
irrelevant to this group and have little to no effect on them. Frequent requests for money
and the economic limitations of days and times of worship further compound the issue.

Middle Factors
Engagement in Social Justice
A congregation that engages in social justice is capable of loving people who are
not typically present in their midst, and advocates for their human dignity and
opportunities to succeed in life. This congregation is politically active but non-partisan,
so as to be able to speak truth to power, usually in relations with other congregations and
justice ministries. Mortie vehemently complained that, “the church has not been living up
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to what it is supposed to do. If they are not advocating for the poor and less fortunate,
who will?” Others shared a similar sentiment but broadened the scope to explain,
when I was back home in the Islands, the church was where you went to get a
recommendation for a job, it was where you went if you had a dispute in the
community that couldn’t be settled, the pastor was the main person in the
community who looked out for the people. Now all these pastors want is money,
and they are not helping the people, nor are they teaching the congregation how to
get involved to solve many of society’s ills. It seems that they are in bed with the
people who oppress the poor and disenfranchised.
Fifteen percent of ACIs deemed engaging in social justice as a vital tenet of Christian
faith and a fundamental role of the church. They identified this behavior as influential in
their decision to affiliate with a church congregation. As such, being a welcoming
congregation, having good preaching and teaching, and being multiethnic, all positively
influence their tendency to affiliate with such a congregation. Those participants who
found engaging in social justice to be essential, passionately advocated for the poor and
marginalized, even though they did not necessarily consider themselves among that
group. They seemed to arrive at this deeply spiritual conviction from an altruistic sense.
Ethnie, an accountant in her late 40’s who emigrated from Jamaica just after completing
high school, commented:
If these are the teachings of the faith, like what we see in the Sermon on the
Mount, and in the Book of James, I would say these are not optional, we don’t get
to pick and choose. Churches here even side with the government to take away
help from poor people, instead of pressing the government to give these people a
hand up so they can help themselves. . . Where I’m from, the government doesn’t
have money to help individual people, but they don’t have money to go around
the world and make war either. I love that this country help its citizens, so when
they decide not to do that anymore, the church should be on the front line to say
that schools should be improved, not privatized so that only a privileged few can
get a proper education and lift themselves out of poverty.
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The 15% who deemed social justice important were not swayed by the presence
of worshiping in a lively style, or moving in the supernatural. Frequent requests for
money as well as the economic limitations of the day and time of worship are negative
influences on affiliation with a church congregation, since the presence of these
characteristics did not mitigate the respondent’s tendency to affiliate with a congregation
that did not engage in social justice. Mikey from Jamaica conveyed this opinion in his
storytelling about his experiences in South Florida churches:
I don’t like church in America for many reasons, chief among them is the fact that
they have lost their way—they don’t seem to be doing what God wants them to do
. . . like care for the needy and band together and speak for those who have no
voice. I participate with a church in my community in their BOLD Justice
Network, and I help as much as I can with that, because I think that is what the
church is supposed to be doing. But I cannot bear to sit in the congregation and
deal with the other stuff. . . The worship is boring . . . it is hard for me to get there
on Sunday mornings . . . and they always want more money. The combination
makes it really hard to keep going. The preacher is not always bad, and the people
are nice most of the time, that is why I do the justice ministry with them . . . but it
is just not worth it when I think about the whole experience. I can worship God
better by myself.
The lack of social justice advocacy can be offset by being a welcoming
congregation. Zika articulated this sentiment in her response to being asked if the people
in a local church showed that they cared for each other, even though they were not very
good at speaking up for the those on the outside, would that, in her eyes, count as being a
good enough congregation with which she could affiliate. Her response was telling:
Why would I want to go to a church that does not have a heart for those who are
being oppressed? Look at us? We come here and they don’t see how the same
church people mistreat us in the workplace. It hardly makes sense to go to
church, we’re better off serving God by ourselves. Are we not? Maybe if the
church felt it couldn’t do much on a big scale, then just showing care to even
children of immigrants would be nice. How about if the church helped these
children to understand what was normal in American culture, so they would not
be bullied at school. Or if they helped the children understand that they should be
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proud of who God made them to be, instead of being ashamed that they eat
different foods. There are so many ways the church can help those who do not
have a voice. So if they did this for the people around them and welcomed them,
even if they didn’t think they had an avenue to do more, then that would be okay.
Not much else matters, because I don’t think they are being true to the gospel of
Christ if they don’t want to advocate for the people on the fringes of society.
Good preaching and teaching, being multiethnic, worshipping in a lively style,
and moving in the supernatural, also influence the decision to affiliate. Again, frequent
requests for money as well as the economic limitations of day and time have an
exacerbating effect on participants’ decision not to affiliate with a congregation.

Lively Worship Style
A congregation which worships in a lively style is important to some ACIs, and
constituted 9% of the responses. It is essential to note that this is not part of the general
conversation within church circles about traditional, contemporary, or emergent worship.
Rather this is a matter about zeal. A lively worship style is worship of the Triune God on
the continuum of traditional to contemporary, which is passionate and meaningful. The
songs are expected to be sung as if the words are meaningful, the scripture read as if the
words carry great significance, and the preaching should be dynamic though not
necessarily animated. Other forms of worship arts such as dance, poetry, and painting are
also expected as valid forms which convey meaning and connection to the Triune God.
The use of the body—though not articulated as such—seem to play an important role in
what they describe as lively. This includes singing with movement, clapping of hands,
swaying of the body, sitting/standing/kneeling/jumping/shouting, and freedom to respond
to being moved by the Holy Spirit. As Thea explained, “I cannot even hear if the service
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is dead. By definition, worship must be alive. If I am to get out my bed and go to church,
it must be lively. I am fully alive in my house, why would I go to worship a living God
in a dead manner?” Thingy further explicated:
God is alive, so we can’t act as if we are at a funeral mourning the dead. We
should worship God as if we mean it. I like my upbeat music, choruses and
hymns. If hymns are sung, they should be sung with passion—as if the words we
are singing actually have significance to us. The essence is that worship of the
Almighty God should not be boring, rote, or dull. In the same way, when we
recite the Creeds, they can still be meaningful even though they are hundreds of
years old.”
Being a welcoming congregation, having good preaching/ teaching, engaging in social
justice, moving in the supernatural, and being multiethnic are further positive influences
on a congregation with a lively worship style. Frequent requests for money and
economic limitations of day and time of worship exert a negative influence on this type
of congregation. Although this characteristic is reported by participants, no one named it
as his or her sole reason for affiliating or not affiliating with a church congregation.
Those who mentioned either that they were seeking a congregation with a lively worship
style, or repulsed by an unlively worship style did not see this as an exclusive deciding
characteristic. However, it seems to play a role with those who want a worshipping
community within their denominational tradition. Grace articulated the problem in her
second follow up interview:
The church is to be inspiring and bring me to a higher place in my spiritual life.
While it is very important to me that the service is lively, it can be lively and
empty. . . Of course, the only way you can feel the presence of God in worship is
if the other worshippers are welcoming and kind—it kinda feels like we are on the
same journey to be like Jesus together . . . especially if the church people really
don’t care what you look like. Black, white, green, purple—shouldn’t make any
difference. As long as I don’t have to go to work I’d show up there. If it’s boring
though, I’m already tired from working so much that I would fall asleep.
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Even though I am Anglican from back home, and the church is still
traditional, which I like, I want the singing and stuff to be full of life. I don’t
want to change churches, I like what this one believes and how they do things, so
I don’t want to find another one. It took me a long time to realize that Anglican in
Jamaica was the same as Episcopal here. I think I was in this country 17 years
before I found out. The whole time I lived in New York I didn’t even try a church
because I could not find one that said Anglican. . .
So while a lively worship style is a valid criterion and accounted for 9% of the responses
in the interview, it should be noted that moving in the supernatural can add to the
spontaneity in worship, but is not primarily what the respondents were seeking.
An unlively worship style is one which participants described as dull and
uninspiring, lacks the encouragement for worshippers to participate, and fosters a
worship audience rather than a worship community.275 Participants stated that although
these services can be difficult to endure, they would consider affiliating with this type of
congregation in the presence of otherwise good preaching/ teaching, and a welcoming
congregation. Similarly, participants declared that when the worship is not lively, even if
the worshiping community should engage in social justice or be multiethnic, they might
still be inclined to stay away. Furthermore, if the worship was not lively, if there were
frequent requests for money, and if the economic limitations of day and time of worship
were present, they would not even consider affiliating with the congregation. A 30something lady from Antigua captured the sentiment:
Listen to me, Pastor Sheryl! There is no way I am getting out of my bed to go to
no church that is dead. I don’t care what else they have . . . All the same, if the
people are nice and the preacher is teaching good, then I would go sometimes.
But it is really hard to deal with people who are just cold and act like they don’t
even want you there. It doesn’t matter if they say they care about the poor and
people like that—it’s just a matter of how they interact with you when you go
there. That is how you know if they mean what they say. My grandmother
Rodney Stark and Charles Y. Glock, American Piety: The Nature of Religious Commitment, vol. 1,
Research Program in Religion and Society (Berkeley: University of California Press, 1968), 165.
275
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always used to say, “If you wait ‘til your name is called, then you are well
cursed.” They have been cursing me a long time before they utter my name. I’m
not waiting around.
The interrelationship between characteristics is complex, and in many cases had not been
thought through prior to the interview, therefore some participants exerted much physical
and emotional effort to articulate their experiences and think through the influence of the
presence or absence of a characteristic.

Frequent Requests for Money
Frequent requests for money is described as at least once per week attempts to
get congregants to donate more money than they had planned. During participant
observation at a festival in a local park, I asked several of the people about their worship
patterns. Overwhelmingly, they responded that they do not like the institutions that
churches have become, as they seem to require too much money to operate. While this is
the case in casual conversations, during interviews this characteristic was not of concern
to most participants.
Although only nine percent of all the responses indicated that this was a personal
factor in their decisions to affiliate or not affiliate, it elicited the most passionate
response. For those who thought this characteristic was influential, there was nothing
else a church could do correctly that would cause them to want to affiliate. However,
those who considered that a congregation which moves in the supernatural is important,
were not deterred by frequent requests for money. The characteristics of good teaching/
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preaching, welcoming congregation, lively worship style, multiethnic congregation,
engages in social justice, and moves in the supernatural did not diminish or enhance a
participant’s inclination to affiliate with a congregation, and thus are said to be of neutral
influence. Economic limitations of days and times are negative influences on this
congregation, in that they were reported to compound the tendency of respondents to
avoid affiliating with a church congregation.
Congregations in which there are infrequent requests for money are those where
donations beyond the normal planned giving are solicited fewer than four times per year.
While all the institutional financial needs are made known, congregants are only directly
asked to make a “second mile giving” for very important matters. Nono summarized the
sentiment well:
I know everything needs money, and I don’t mind giving, but I still have my
church back home, and they need the money more, since I am not there to give
and many of the people there are poor, so I don’t like being asked to give more
money. I’m already struggling to give. It seems the pastor wants to live large—
live in a big house, drive a fancy car, and send his children to private schools. I
have to live on what I make, he will have to do the same. I don’t like the way
they try to make me feel guilty, so I just don’t go
Even with the unwavering responses regarding not affiliating with a church congregation
that frequently requests money, people remain open for the possibility of becoming a part
of the congregation when there are infrequent requests for money. They can be
positively influenced by other characteristics such as welcoming congregation, good
preaching/ teaching, lively worship style, multiethnic congregation, engages in social
justice, and moves in the supernatural. None of the suggested characteristics have a
neutral influence, thereby rendering the economic imitations of day and time of worship
as exacerbating factors for not participating in a church congregation.
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Minor Factors
Economic Limitation—Day of Worship
Three percent of the responses regarding congregational affiliation named this
characteristic as influential. Economic limitations factor into the days on which
congregational worship services are held. ACIs describe this limiting factor in terms of
being unable to attend worship services on the days on which they are offered.
Additionally, worship services offered on different days are described as having a lesser
quality than the main service. Consequently, the factors of good preaching/ teaching,
welcoming congregation, lively worship style, multiethnic congregation, engages in
social justice, and moves in the supernatural have no influence on their participation in
worship. Frequent requests for money, as well as the economic limitation of time of
worship, have a compounding negative influence on any attempt to affiliate with a
congregation. Notrosey, a certified nursing assistant, argued this point in a conversation
at a public library group study room:
I’m not sure why churches can’t get the idea that not everybody can come on a
Sunday morning or Saturday evening. I think they have pretty good services on
the weekend, but when you are an immigrant like me, you don’t have choices of
which times you want to work. You get a job on the weekends because that is
what is available, we don’t want to work weekends either, but somebody has to do
it, and we have to put food on the table. We can’t help but think God is the one
who provides this job, even if it is on a Sunday, so we have to go to work. That
doesn’t mean we don’t want to go to church. It doesn’t matter what the church is
like or how good everything is, if we can’t get there, we just can’t get there.
A worship service of the same caliber held on an alternate day of the week offsets
the effect of this generally negative characteristic. Additionally, participants
reported that the presence of good preaching and teaching, welcoming
congregation, lively worship style, multiethnic congregation, and engages in
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social justice, increased their likelihood to affiliate with a congregation, though
not necessarily so. Having a congregation which moves in the supernatural, or
faced with the economic limitation of time of worship exerts no influence either
positive or negative on congregational affiliation. On the other hand, frequent
requests for money increases the likelihood that ACIs will not participate with a
church congregation. Notrosey continued to explain that:
When I lived in Orlando, there was a church which had Monday evening services
mainly for people who worked in service jobs especially restaurant workers,
barbers, hair dressers, people like that. The service was exactly like the one on
Sunday morning. That was good for us. We became each other church family,
even though we couldn’t participate in anything else that was going on at the
church. If one of us didn’t show up on a Monday, the others would call. I felt
like I was a part of the church even though I was very limited in what I could
do… I had an opportunity to grow more in my faith . . . not that I am not growing
now even though I don’t go to church . . . but I felt like the preaching was helping
me stay on track. When you are lonely here, you can get into some really bad
trouble—doing things you shouldn’t be doing, especially as a Christian.
Her experience exemplified that a church congregation centered on people rather than
programs, thus operating with a more flexible schedule, could help more people
experience Christian community and had a positive influence on church affiliation.

Economic Limitation—Time of Worship
Economic limitation of time of worship is described by some ACIs as the inability
to participate in church congregational activities due to the time of day they are offered.
This limitation is induced by the constraints of their employment. This is similar to the
economic limitation of day of worship, where three percent of the responses named this
characteristic as influencing their decision to affiliate with a church congregation or not.
Those who purported that this was a factor for them stated there are no other factors
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which positively influence the time of day economic limitation. Good preaching and
teaching, welcoming congregation, engaging in social justice, multiethnic congregation,
and moves in the supernatural, neither help nor hinder the ability to affiliate with a church
congregation. The characteristics of frequent requests for money and the economic
limitation of day of worship definitely compound the effects of the difficulty with
worshipping only at the traditional times for worship.
In contrast, a worship service held on Sundays at alternate hours besides the usual
morning times, is reported to increase the likelihood of affiliating with a church
congregation. The effects of this generally negative characteristic would be mitigated by
good preaching and teaching, welcoming congregation, engages in social justice, and a
lively worship style. Participants report that the congregation being multiethnic, or
moving in the supernatural have no bearing on their decision to affiliate with a
congregation. However, frequent requests for money and the economic limitation of the
day of worship are exacerbating factors in discouraging affiliation with a congregation.
A middle-aged man who had been a police officer in Jamaica, and now works
full-time and part-time jobs as a security guard for two separate companies stated:
I can sometimes get to church if the work wasn’t too busy at night. But no matter
how I try, I need to sleep first. There are many people like me. Why don’t
church keep service like Sunday morning on Sunday afternoon or evening? When
you find a church with a service, it’s like one of them little thing they just throw
together. We wish we could get the same kind of service like Sunday morning . . .
I like when the church is church—make me feel good . . . Help me keep my eyes
on Jesus. But if I can’t go then I just can’t go. I think I would make the effort to
go if church was going good on Sunday evening.
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Guardie, in his response, saw not being able to attend on Sunday mornings as the game
changer for affiliating with a worshiping church congregation. He perceived that there
was a difference in style and quality and could not find any other reason to affiliate.

Multiethnic Monocultural Congregation
For some ACIs, a multiethnic congregation is significant because it indicates an
attempt to be inclusive of all the peoples in the community, and not just a small segment
of it. While they describe single ethnicity congregations as necessary due to language
restrictions in small segments of the community, multiethnic congregations are more
desirable because they mirror the communities in which they live and work. In a followup interview with Desi, she expressed her deep disgust for English-speaking
congregations that were contented to be only one race. She said:
How can they think it is okay to not adjust even one thing so they can welcome
other people who worship different! If God makes us different and shows love
for all of us, then don’t you think we should do the same? Why don’t they want to
have different kinds of people in the same place? Do they think there are different
types of heaven? Are they contented to go to heaven with only one kind of
people? I really don’t want any part of that, even though I look white like them, I
am not comfortable with that. Those who are in the church must look more like a
cross-section of the community where the church is.
For the two respondents who cited lack of ethnic diversity in churches as a major
reason for not affiliating with a congregation, encountering a congregation who is not
interested in integrating the different ethnicities found in their community, can be the
difference between being fully engaged with a congregation, and not participating in the
Christian faith at all. However, as evidenced by the 2% response for this characteristic,
for the most part ACIs appear to be comfortable with multi- or mono-ethnic
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congregations. Though these participants stated their desires to be with people of
different races, their conversations revolved around the need to be in churches which
honored varied cultures. Hence, their issue could be mono-cultural versus multi-cultural
congregations. Further discussion of the matter is for the next chapter.
Additional conversation revealed that there is no difference between the monoethnic monocultural and the multiethnic monocultural churches with relation to the other
characteristics. When a congregation is multiethnic whether intentionally or
unintentionally, being welcoming is generally assumed natural for them. Having good
preaching and teaching, engaging in social justice, and worshipping in a lively manner
are further positive influences. However, whether the congregation moves in the
supernatural or not, is insignificant to this group. On the other hand, frequent requests for
money and the economic limitations of day and time of worship are negative influences
on the decision to affiliate with a congregation that is not multi-ethnic.

Movement in the Supernatural
ACIs who deem a congregation which moves in the Supernatural as a reason for
engaging or disengaging with church congregations state that good preaching and
teaching, being welcoming, worshiping in a lively manner, and being multiethnic all have
a positive influence on their decisions. Two percent of the responses reported that
moving in the supernatural implies a congregation which senses and responds to the
prompting of the Holy Spirit. This is evidenced by the congregants’ speaking in tongues,
giving a word of knowledge, prophesying, and performing and receiving miraculous
healing. That the congregation engages in social justice, is of little to no importance to

107

them, as is frequent requests for money. Hence these two characteristics exert a neutral
influence on their decisions. These are the only people who reported that frequent
requests for money is a normal expectation in the life of any worshipping congregation
and as such did not express a negative reaction to being frequently asked to give more
money. Their only negative influence was exerted by the economic limitation of day and
time of worship.
For these two participants, they reported that they would still consider a
congregation who disengages form the supernatural, meaning that the congregations are
not spontaneously influenced by the prompting of the Holy Spirit, if the worship style
was otherwise lively. Again, Desi articulated:
I go to church to hear from God. Being in the Spirit makes me feel like God is
near. That is worth making the effort to go there. I can sing, and pray, and read
the Bible and study it by myself, but it is very hard to feel the presence of God
like I do when I am around other Christians . . . It is livelier than I can ever be by
myself . . . Even if God does not give a direct word, just being in the presence of
lively worship makes me feel like I am doing the right thing. It is good . . . all
those other things you ask about don’t really matter that much. In the grand
scheme of things, what matters is that I hear from God . . . my Christianity is
about learning to respond to what God tells me.
A congregation with good preaching and teaching, is welcoming, is multiethnic,
engages in social justice, and frequent requests for money, have no effect on these ACIs.
Factors such as the economic limitations of day and time of worship exacerbate the
problem of not affiliating with a congregation.
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Table 3
Breakdown of respondents, percentages they represent, and a brief definition
Number of
Respondents of
44 total

Number of
Responses as
% of Total
Responses

29

30

Characteristics
Influencing
Congregational
Affiliation
Good Preaching/
Teaching

26

27

Welcoming
Congregation

15

Engaged with Social
Justice

15

Lively Worship Style
9

9

9

9

3

3

3

3

Frequent Requests for
Money
Economic
Limitation—Days of
Worship and Church
Activities

Economic
Limitation—Time of
Worship

Explanation of Factor
Preaching or teaching intent on
inspiring the hearers to live
transformed lives.
A congregation which invites
newcomers to gradually and
progressively do life together
with them.
A congregation which is
capable of loving people who
are not typically present in their
midst and advocating for their
human dignity and
opportunities to succeed in life;
one that is politically active but
not partisan.
Worship of the Triune God
which is passionate and
meaningful. Whatever form
the worship takes, it should be
done as if what is being said is
meaningful.
At least weekly attempts to get
congregants to donate more
money than they had planned.
The person is unable to attend
the primary worship services
and other church activities on
the days on which they are
offered. Primarily because s/he
works multiple jobs and finds it
difficult to, or cannot,
synchronize days off, or works
a non-traditional schedule (e.g.
on weekends) as a regular job
or for extra money.
The subject is unable to
participate in the primary
church congregational worship
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2

2

Multiethnic
Congregation

2

2

Moves in the
Supernatural

and other activities due to the
time of day that they are
offered. This limitation is
induced by the constraints of
his/her employment.
A congregation which is
intentionally or unintentionally
multiethnic and is similar to the
ethnic composition of the
community in which they
reside.
The worshipping congregation
freely exhibits the gifts of the
Spirit, especially speaking in
tongues and prophesying,
healing.

Table 4
Number of Responses as a Percentage of the Total Responses
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Summary
Forty-four ACIs in South Florida articulated characteristics of church
congregational life which positively or negatively influenced their decisions to affiliate
with a local church congregation. Early participants in the study were re-interviewed so
as to establish the effects of factors which were ascertained subsequent to their
interviews. As a result, all weighed in about the major factors of good preaching/
teaching and welcoming congregation; middle factors of engagement in social justice,
lively worship style, and frequent requests for money; and minor factors of economic
limitations of day and time of worship, being multiethnic, and moves in the supernatural.
The correlation of the factors helped to determine not only how each factor influenced the
respondent, but also how the respondent valued the factor in the presence or absence of
other factors. Thereby identifying what is truly attractive and conversely what is
repulsive. The data identified the degree to which different characteristics of church
congregations influence ACIs congregational affiliation. The next chapter will identify
the characteristics that promote or inhibit congregational participation among ACIs, and
suggest possible reclassification of categories in order to make the results more accessible
for users.
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CHAPTER 5
ANALYSIS AND IMPLICATIONS

Introduction
From data gathered from Anglophone Caribbean Immigrants (ACIs) in South
Florida, I ascertained factors which promoted or inhibited congregational participation.
This chapter discusses the relationship between the nine promoting and inhibiting factors
and the research questions they sought to answer. It also addresses is the interplay
between the results and the current contexts of ACIs in South Florida. A synthesis of the
nine factors yielded four comprehensive factors which can be more efficiently applied by
church leaders.
During formal and informal interviews, participants offered reasons for affiliating
with a congregation. The reasons were labeled as characteristics. These characteristics
were then condensed according to similarities which brought the number to nine. The
presence or absence of each characteristic as an influence in affiliating with a church
congregation or not, determined them as factors. Each factor and its opposite were
evaluated during follow up questioning either in the same interview, or on a subsequent
occasion (for those who participated early in the process). Mitigating characteristics were
also ascertained by asking what would perhaps change their minds about getting
reconnected with a worshiping church congregation. The relationships between
characteristics were also assessed.
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Determining Each Factor as Promoting or Inhibiting
A factor was identified as "promoting" if its presence influenced the person’s
decision to affiliate with a congregation. These factors are actions or behavior patterns
which enhance the probability that ACIs would affiliate with a church congregation.
They may be as simple as gestures of grace, such as kind words and encouragement, or as
complex as deliberate efforts to cross cultural boundaries for the benefit of the
immigrants.
On the other hand, a factor was deemed as "inhibiting" if its presence influenced
them not to affiliate with a church congregation, or if its opposite had a neutral effect on
that decision. The factors considered to inhibit congregational participation are actions or
behavior patterns which often result in immigrants being rebuffed. Mitigating
characteristics were also ascertained by asking what would perhaps change their minds
about getting reconnected with a worshiping church congregation. Of the nine factors
identified by research participants as influencing their decision to affiliate or not with a
church congregation, six were identified as promoting affiliation, and three as inhibiting.
Further, the nine factors were ranked according to the number of times research
participants identified them as relevant. Two factors, each with more than 25% of the
responses, were termed major factors. Three of the factors, with 9% - 24% of the
responses, were labeled middle factors. Four factors, with less than 8% of the responses,
were deemed minor factors. A recapitulation of the results is listed in the table below.
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Table 5
Factors which Promote or Inhibit Congregational Affiliation among Anglophone
Caribbean Immigrants
Characteristic

Promoting or

Percentage of

Rank

Inhibiting Factor

Responses

Good Preaching/ Teaching

Promoting

30

Major

Welcoming Congregation

Promoting

27

Major

Engages in Social Justice

Promoting

15

Middle

Lively Worship Style

Promoting

9

Middle

Frequent Requests for Money

Inhibiting

9

Middle

Economic Limitation of Day of

Inhibiting

3

Minor

Inhibiting

3

Minor

Multiethnic Congregation

Promoting

2

Minor

Moves in the Supernatural

Promoting

2

Minor

Worship
Economic Limitation of Time of
Worship

Participants indicated the characteristics of church congregational life which cause them
to want to affiliate or not, and discussed the characteristic in relation to the presence or
absence of others.

Addressing the Research Questions
A. What roles do racism and xenophobia within society in general, and churches in
particular, play in ACI participation?
Almost all the interviewees denied that racism played any part in their not
wanting to affiliate with a particular congregation. This was the case even when the
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participants described incidents such as: being turned away from engaging with special
projects or serving on committees because there are already enough people, and then
observing others who come after them welcomed to join; or having their opinions and
suggestions discounted; or being offered only menial tasks in which to volunteer because
they are assumed to be less qualified for thinking positions. Likewise, only three of the
participants were willing to say that they made a connection between the actions as
possibly intentionally excluding blacks or immigrants. The other forty-one were not
willing to attribute their experiences to either racism or xenophobia. Consequently, it
appeared that racism and/or xenophobia had little to no connection to ACI congregational
affiliation. That race is not generally an influential factor which influences ACIs’
decisions to affiliate or not with a church congregation, is evident in the fact that only 2%
of interviewees were directly influenced by the minor factor of being in a Multiethnic
Congregation. This was contrary to my expectation.
Although described incidents and behaviors in churches made these ACIs feel
very uncomfortable, and caused them to feel unwelcomed so much so that they did not
want to be in that space anymore, they would not commit to saying that these acts were
intentionally perpetrated. Remarkably, independent of each other, they chose to believe
that they interpreted what they were experiencing incorrectly, and were perhaps reading
something that was not actually there. This invariable response was only altered when I
reframed their stories by placing another person in their place. Consequently, what I
would define as racism may have appeared in the participants as “unwelcoming,” and
therefore may still be significant in how they view the “welcoming” nature of a church or
congregation.
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Recalling the study by Redway, which detailed Black Caribbean immigrants’ lack
of racial socialization,276 I considered the probability that these ACIs did not have
language for racism. Having not experienced discrimination based on race prior to
migration, nor having any frank discussions about racism upon migration, they were
unable to name it. Furthermore, they seemed to want to avoid appearing too sensitive to
racial issues, an ability they perceived as counterproductive to the success of many of
their native African-American counterparts. Consequently, they refrained from probing
this line of thought. However, the resulting blind naïveté or willful ignorance serves to
perpetuate the problem of racism within congregations, as well as among and within
different groups of Black people in America.
Similarly, the rhetoric of xenophobia in churches and society does not seem to
impact ACIs’ participation with church congregations. Somehow, they did not
internalize that xenophobic language was directed at them, and they often expressed their
own condescension toward immigrants who do not speak English despite having lived in
the USA for many years. While they generally ignored the scornful language spoken in
their hearing, it was the actions they perceived as discriminatory that seemed to pique
their attention. When employers showed favoritism toward others around them, and
targeted others to receive unearned benefits, the harsh realities of the dangers of
discriminatory behaviors, whether directed toward them or not, became apparent. With
regard to churches, they have been less willing to agree that Christians are opposed to
immigrants, primarily because they have been party to many cross-cultural mission trips,

Redway, “Black Caribbean Immigrants in the United States and Their Perception of Racial
Discrimination: Understanding the Impact of Racial Identity and Racial Socialization,” 17.
276
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and have had many favorable cross-cultural personal relationships. Also, if they were
familiar with the stories of the history of the transmission of their faith, they were more
unlikely to believe that Whites would discriminate against them. Williams, in his
dissertation, “Understanding Internalized Oppression,” outlines the ways in which
subordinate groups like ACIs shift their focus to the goal of improving their family
situations, not engaging with the rhetoric or other activities which would prove
detrimental to forging a better life.277 Therefore, while acts of exclusion that deny them
opportunities to succeed contribute to their awareness of racism and xenophobia, that
awareness does not necessarily alter their plans to forge a better life. Since church
congregations do not directly fulfill such a purpose, ACIs are more willing to say that this
behavior occurs in secular settings, and not in the church.
The laity focus group (who on the other hand are active participants in churches)
gave good insight into this issue. In discussions they were able to identify excerpted
incidents as forms of prejudice against ACIs, but still half of the group was hesitant to
name the individuals involved as racist, or the activities as racism. Following those
discussions and without regard for how the incidents were categorized, I challenged the
group to think about how these behaviors might be perceived by people who are
unfamiliar with the particular local church context, and ponder the potential for negative
responses. Though we could not all agree on how to classify the source of the problem,
there was unanimous agreement that the behaviors negatively impacted the recipients as
well as those with knowledge of the incidents.

Williams, “Understanding Internalized Oppression: A Theoretical Conceptualization of Internalized
Subordination,” 68.
277
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Keeping in mind that the data showed a welcoming congregation to be a major
promoting factor for affiliation, racism and its unwelcoming behavior as seen within the
community may fall more heavily in this category. Overall, racism and xenophobia can
play a furtive and insidious role in ACI affiliation, demonstrated in their feeling
unwelcome to the point of choosing to disaffiliate, even though they are unable to name
the root cause of their discomfort.

B. What influence do religious programming and spiritual content of Protestant
churches have on ACI participation?
Religious programming and spiritual content seem to play a larger role in the
decision of ACIs to affiliate with a congregation than I had anticipated. Religious
programming refers to the classes, services, and activities offered by a church
congregation which reflect and propagate its doctrine and mission. Spiritual content
pertains to the intentional efforts of church congregations to share the tenets of the
Christian faith through its worship, liturgy, preaching, teaching, congregational care, and
community outreach, in a manner which allows participants in that congregation
opportunities for growth in their faith. The influence exerted by religious programming
and spiritual content is multifaceted and far-reaching. However, unless there is a
deficiency, that is, unless the religious programming is insufficient or the spiritual content
is lacking, the research participants did not emphasize its importance.
In the congregations I studied, those of which the participants spoke, as well as
those in my experience with various church congregations, religious programming was
usually directed by clergy and/or lay leaders who made recommendations for study based
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on their perceived needs for spiritual growth and of topics which might appeal to its
target audience. Unfortunately, the perceived and actual needs were not always the same
and so religious programming became insufficient in three ways: program selection,
subsequent marketing, and external competition. Programs were usually selected with
the goal of increasing spiritual depth in participants, but since this is difficult to measure,
leaders generally end up measuring the measurable, and settle for quantifying success by
the numbers of people who participated. The ACIs I interviewed sought programming
that would help them mature spiritually, but they were often left wanting because the
subject matter and modes of instruction (including illustrations and formats) were chosen
with only the majority in mind.
Although all Christians need to be instructed in the same foundational teaching,
leaders often do not take into account that learning is not a one size fits all. Therefore, the
same program might not be beneficial to all. This is not an issue of proficiency with the
English language as only two percent of ACIs demonstrate limited English proficiency.278
Rather the disconnect between program offering and ACI participation could be
alleviated with simple adjustments in instruction, bearing in mind that the habits of
thoughts and expression tracing back to the dominance of the oral as a communication
medium in their former cultures do not disappear because they are located in a new
dominant form of instruction.
Walter Ong terms this phenomenon “residual orality” and further stated that this
residue is not especially contrived and is seldom conscious.279 As such there is little

Jeanne Batalova and Jie Zong, “Caribbean Immigrants in the United States,” migrationpolicy.org,
February 12, 2019.
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Walter J. Ong, “Oral Residue in Tudor Prose Style,” PMLA 80, no. 3 (June 1965): 146.
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choice as to how they learn. For this reason, the instructional material should be tailored
to their learning preference and broadened to include characteristics of being communal,
holistic, image-driven, mnemonically memorable, experiential, and sensory as
expounded by W. Jay Moon in his article on the Misconceptions of the Orality
Movement.280 Although this aspect of relating with Anglophone immigrants is generally
overlooked, Anthony Casey in drawing from his experience with church planting among
immigrants in Louisville, Kentucky, also encouraged paying attention to the level or oral
culture preference when ministering to them, beyond English Language Proficiency. 281
Accompanying the issue of choosing appropriate religious programming with
spiritual content which is less culturally bound is the problem of marketing, that is, how
to get a cross section of people to participate. From a purely pragmatic stance, programs
are scheduled at particular times, usually at the convenience of the teacher or leader.
Interested participants would then engage if they could arrange their schedules to do so.
Since attendance is voluntary, there is always a need to “promote and market” the
unfamiliar programming in order to encourage participation. Unfortunately for ACIs,
marketing is done to secure the largest possible participation, so naturally those
campaigns are not tailored to attract minority populations. While no congregant is
discouraged from participating, no attempt is made to encourage those who are unsure of
what exactly is being offered. The allegories and memes used to attract the majority of
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people in a congregation to a class or subject matter, have little meaning to those who are
new to the culture, and as such the general recruitment is ineffective.
Other factors which contribute to the challenge of enlistment for participation in
religious programming include: the availability of a wide variety of year-round options
for activity in South Florida, and the unrelenting external competition for their time and
energy in the pursuit of acquiring stuff. Although these issues are not limited to
immigrants, the situation is, as Timothy Keller suggested in Counterfeit Gods, that the
drive to gain more material possessions has distorted the focus of many Christians.282
For ACIs, the quest for a better life is often interpreted through the lens of acquisition of
material goods, and becomes the goal which drives their decision making. When
religious programming, offered at fixed times, conflicts with opportunities to earn more
money, ACIs often made the choice to work, generally to the detriment of their religious
affiliations and subsequent spiritual growth. Although their choice seemed
straightforward, it was brought to my attention, by a woman in her mid-sixties in the laity
focus group, that this is a source of extreme anxiety. She and others in the group
elucidated that the choice to remain connected to the local church rather than to work,
even though they needed the money, was a very difficult one. Those who had the luxury
of making a choice almost always made the decision to stay connected for the sake of
their children.
This phenomenon of choosing work over spiritual growth has also been observed
in the Latino community by a Latino church planter, Rev. Isomar Alvarez. He helped his
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congregation by teaching and discussing Wesley’s attitudes/approaches to work,283 as
well as hosting a seven week seminar on faith and work offered through Asbury
Theological Seminary’s Office of Faith Work and Economics. He was able to help many
in his congregation to make choices that were spiritually beneficial and consequently life
changing. Perhaps this is an avenue that more churches could take.
In research interviews, the issue of spiritual content was addressed in responses
referencing good preaching/teaching, being welcoming, engaging in social justice, and
whether or not a congregation is responsive to the Holy Spirit (moves in the
Supernatural). Invariably, participants expressed a desire for a message which gave them
a sense of something bigger than themselves. They expressed an eagerness for messages
which helped them to transcend their circumstances and their experiences, to move
beyond the mundane, and to aspire to be human beings who emulate the life of Christ.
Interestingly, both clergy and laity had strong and opposite opinions on spiritual
content of church life as measured by the response of congregants. The clergy in their
focus group discussed the failures of church attendees to live up to the messages which
were preached and taught, as well as the general paucity of congregants’ commitment to
the work of the church. Conversely, the laity expressed disappointment with the content
of sermons that they considered mostly timid and pandering to political ideologies, and
held clergy responsible for abdicating their God-given responsibility. In spite of their
reasoning, they hold in tension the hope for more wholesome preaching that challenges
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them, by using the gospel to address the difficult social challenges, which is their daily
life.
Good preaching and teaching, defined as preaching or teaching intent on inspiring
hearers to live transformed lives which reflect more of the character of Jesus Christ, was
the single most important factor reported (by interviewees and the laity focus group) to
influence their decision whether or not to affiliate with a congregation. As such, this was
the primary marker of spiritual content. Participants almost always gravitated to this
factor when particularizing the spiritual life of a church. Extended discussions with them
did not necessarily engage the other three factors of being a welcoming congregation,
engaging in social justice, and being responsive to the Holy Spirit, thereby leading to the
conclusion that what they hear being preached is their primary marker of spiritual
content.
While being welcoming may not immediately evoke association with spiritual
content, I consider that it does. The manner in which a church congregation interprets the
Scriptures so as to welcome the stranger and invite them to live the gospel together, is not
only reflective of the level of intentional spirituality but is also directly causative.
Christine Pohl in Living into Community: Cultivating Practices That Sustain Us, stated
that good communities and life-giving congregations emerge at the intersection of divine
grace and steady human effort, since biblical images suggest closer and more significant
relationships and a life together that draws people in. The messiness and disappointments
involved are part of human relationships.284 Welcoming the stranger is intentional, in
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that this characteristic of a Christian is cultivated and nurtured, even as it is constantly
being challenged by inevitable human differences. Without encouragement, this
characteristic fades over time as it will neither develop on its own, nor remain dormant.
Therefore, within a church community, if being welcoming is not encouraged, then there
will be obvious signs of an unwelcoming congregation. Consequently, the spiritual
content of a church congregation directly impacts its ability to be welcoming, thereby
influencing an ACI’s decision on whether to affiliate with it or not.
Engagement in social justice refers to a congregation which is capable of loving
people who are not typically present in their midst, advocating in the public sphere for
their human dignity and opportunities to flourish in life. This engagement generally
requires a congregation to be politically active but not partisan, and, similar to being
welcoming, is a direct reflection of the spiritual depth of the church. Therefore, the
spiritual content of the offerings of a congregation can be measured by the degree to
which its congregants are engaged in activities which engender human flourishing within
and beyond their group.
ACIs in both focus groups deemed engaging in social justice as one of the
hallmarks of understanding the relationship between God and humankind in doing
justice, loving mercy, and walking humbly with God (Micah 6:8). This was also
indicative of their understanding of the cruciform nature of the faith: comprising a
vertical relationship with God, as well as a horizontal relationship with people. Both
groups agreed that one’s ability to engage in social justice is directly related to spiritual
maturity.
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Moving in the Supernatural, another of the indicators of spiritual content, is one
measure of how congregants respond to not just preaching and teaching, but also to the
ultimate reality of their Christian faith. If congregants are able to hear from, and trust
communication from the Holy Spirit (Third Person of the Trinity), then one could assume
that they have been properly schooled in spiritual matters. For both groups, this ability
indicates a greater level of spiritual maturity and is reflective of the spiritual content of
the offerings of the church. All in all, non-clergy ACIs expect to be challenged with the
teaching of the Gospel as they grow more into the image of Christ. This in turn is
reflected by the ways in which congregants live in response to the prompting of the Holy
Spirit in community within and beyond their boundaries; for them this is the true measure
of the spiritual content of the offerings of the church congregation.

C. What do ACIs hope to find in a church congregation that is fulfilling enough for
them to affiliate?
Anglophone Caribbean immigrants are a diverse group of people from already
amalgamated cultures in the Caribbean, and as such are not a monolithic block.
However, there are some commonalities in what they seek in church congregations,
regardless of where they fall on the spectrum of incorporation into mainstream American
culture.285 Their interests in pursuing religion are consistent with the findings of Connor
who stated that churches and communities of faith can be conduits of hope both
physically and spiritually.286 Consistent with this view, ACIs have generally attempted to
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connect with church congregations with the expectation that what they find will be
similar to what they left behind: a place where they could rely on fellow Christians to
help them in difficult times thereby supporting their incorporation into their new
environs, and where they could also expect to engage in spiritual worship which would
help them transcend their trying circumstances. They seemed to desire to maintain a
religious identity, in accord with Wan and Casey, who stated, “religious identity can
shape immigrant economic success by offering social capital, networking for
employment, and a safe space for newcomers to learn how local people behave.”287
Faced with the question of whether their expectations were reasonable for a
different culture, place, and time, they responded that all they were simply seeking were
Christians who would accept other Christians, and wanted to live into their faith
alongside each other. Already in a liminal state, many were further destabilized by what
they perceived as unchristian behavior, that is, decreased emphasis on prayer and
worship, less literal interpretation of the Christian scriptures, and a de-emphasis of holy
living. Unfamiliarity with the lifestyle of faith they encountered resulted in a source of
alienation for them. Though this response seems counterintuitive, as one would expect
that they would be more persistent in living out their faith in tumultuous times, this is no
different from the findings of Massey and Espinoza Higgins in their survey of New
Immigrants to the US, that “migration is a major disruptive event that alienates
immigrants from religious practice rather than theologize them.” So the question begs,
why did other ACIs become more zealous in living out their faith? Even from this
relatively small sample size, the contradiction is evident, all the laity in the focus group
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encountered the same behaviors, but they remained in church congregations. The answer
to this question is beyond the scope of this paper.
Nevertheless, beyond the mundane activities which comprise life in a new
location, ACIs continue to worship God by affiliating with a church congregation that
does the same. The second basic need in a congregation is to be on mission for the
Kingdom of God by being open to including outsiders. These two components of church
congregations are basic to the cruciform nature of the Christian life, lived vertically in
relationship with God and horizontally in relationship with each other. As ACIs endeavor
to live as Christians in the US, they are charged to give the same treatment they expect to
receive. Even as they hope to find openness and a willingness to accept differences, they
should do the same.
The subjective nature of religion can result in any number of ways which a
congregation can glorify God, the object of their worship. So for clarity, there are some
basic practices which capture the essence of what ACIs described in their narrative when
they speak of glorifying God. Primarily, ACIs expect to be taught Scripture in a way
which maintains the integrity of their understanding of the Word. In addition to
maintaining the primacy of Scripture, they expect to be discipled in ways of practicing
the spiritual disciplines of praying, fasting, worship, study, retreat, meditation, simplicity
and stewardship.288
Mulholland and Barton in Invitation to a Journey: A Road Map for Spiritual
Formation contend that spiritual disciplines have both personal and corporate
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dimensions, with the personal being acts of loving obedience, by which the practitioners
offer their brokenness and bondage to God for healing and liberation. The uniqueness of
practice is at the point of greatest unlikeness to Christ, with the intention of being
transformed into His image. However it is within the framework of the corporate
dimension that true spiritual formation can occur. “There is no way that an individual
can be formed in the image of Christ for others without the nurture of the body of Christ,
and there is no way that the community of faith can be the body of Christ if it does not
nurture the individual members toward wholeness in Christ.” Consequently, ACIs like
all other Christians are dependent on each other for maturing in the Faith.
These spiritual practices foster greater intimacy with their Creator and encourage
behaviors which are pleasing to God. Consequently, real or perceived scriptural
reinterpretations, to justify cultural trends and their associated sinful behaviors, are
particularly egregious to ACIs who tend to be quite vociferous in their displeasure.
Church teaching which relegates the plight of the poor and marginalized to their own
making, supported by statements about the poor always being with us (as taken out of
context from one of Jesus’ statements) was one of the most frequently mentioned.
Another is the movement of some churches to treat homosexuality as other than a sin.
For many ACIs, this observation harkens back to stories of Scripture used to enslave and
oppress their ancestors—an era they never want to see repeated. Knowing the dangers
associated with reading meanings into Scripture, they are not generally amenable to the
“new things” God may be doing. A deeply entrenched emancipatory theology provides
the lens through which they interpret Scripture; they expect all teachers of Scripture to at
least be cognizant of this lens.
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In their view, preaching and teaching the Scriptures should ultimately lead its
hearers and students to advocate for marginalized populations. For them, this is not
optional nor should it wait until after other spiritual feats have been accomplished, as
transformation takes place in the context of everyday practices, and is not a linear
process. This way of being is at the core of living into the Christian Faith, perhaps where
the vertical and the horizontal meet.
The second component of what ACIs seek in a church congregation relates to how
humankind, and in particular Christians, live in community with each other. They
maintain that people who aspire to be transformed into the image of Christ should
emulate His behavior. That for ACIs includes welcoming strangers and helping them to
live into their created purpose. Since Jesus crossed boundaries to provide hospitality to
the marginalized, so Christians should make room for those who do not yet belong to
their groups or even the Faith. The aspects of church congregational life pertaining to
evangelism and discipleship are integral in this realm. Almost all of the participants
articulated thoughts of this nature: that Christians in particular should treat all human
beings with respect and help to maintain their dignity. While they also had ideas of what
this would look like, there was no consensus on how it could be done.
Welcoming outsiders consist of but is not limited to making physical space for all
facets of congregational life, including leadership, advocating for those who are
marginalized in society, and seeking the welfare of others by allowing structures and
systems which help to meet their spiritual and basic physical needs. Making space is
most challenging since this includes accepting others and their differences, even when
one deems those differences as inferior. Allowing different voices to be heard is
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challenging. It is in these circumstances that anthropologist Paul Hiebert reminds us that
the hermeneutical community could be beneficial to both native and immigrant
Christians. This community of systematic, biblical, and missional theologians from
different cultures could reflect together on Scripture and our practices of the faith, sorting
out the universal truths from those which are culturally bound and helping to correct the
biases of both groups of people.289
Social psychologist Christena Cleveland also cautions against group polarization
and the tendency to be exclusive of ideas and unfamiliar practices.290 This is an issue
with both natives and immigrants but since the natives are the ones with the power to
influence the outcome, the onus remains on them. The ACIs in this research were not
particularly adept at hearing alternate ways of biblical interpretation, and could benefit
from developing trust in the natives to listen with open hearts and minds.
Some congregations constantly work to sort out misunderstandings and fostering
the growth of all people to be more like the object of their worship. Others are content
with the façade of seeming to have achieved this form of community, by co-opting the
multiethnic and multicultural community to coexist in a monocultural environment. The
latter group poses a real challenge for those in the minority community, and results in two
problems. The first is that ACIs who choose to affiliate usually have to relinquish their
understanding and practice of worship for the sake of the majority, resulting over time in
a form of worship that lacks personal connection to God and becomes perfunctory. The
second is that the appearance of unity in the congregation, a source of attraction for ACIs,
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then becomes a source of discouragement after it becomes obvious that the unity, which
comes at the expense of denial of differences, is only contrived and is very fragile.
All things considered, ACIs remain hopeful that no matter the circumstances, they
too will live into the cruciform life by loving and glorifying God despite their location,
and emulate Christ by doing the hard work of loving all people. This desire is not unique
to ACIs, but common to people around the world who intentionally follow Christ. The
characteristics which unchurched ACIs seek in churches are not unobtainable, but are
evident in what Christian Schwarz described as healthy churches in Natural Church
Development: How your congregation can develop the eight essential qualities of a
healthy church.291 Analyzing the results of 4.2 million responses from 1000 varied types
of congregations across the globe, he ascertained the eight characteristics of healthy
churches.292 These churches were classified as healthy because they were qualitatively
and quantitatively growing,293 and exhibited at least 65% score in all eight areas. The
characteristics of empowering leadership, gift oriented ministry, passionate spirituality,
functional structures, inspiring worship, holistic small groups, need oriented evangelism,
and loving relationships were shown to be imperative in healthy churches. These
characteristics in growing churches would naturally be invitational to the ACIs in this
study due to the strong similarities.
ACIs, to varying degrees, are seeking congregations with good
preaching/teaching, which are welcoming, who engage in social justice, who worship in a
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lively style, who are multiethnic, and who move in the supernatural. Consistent with
Schwarz’s findings: good preaching/teaching parallels inspiring worship and holistic
small groups; welcoming congregation parallels loving relationships; engagement in
social justice parallels need oriented evangelism and holistic small groups; worships in a
lively style parallels passionate spirituality and inspiring worship; moves in the
supernatural parallels passionate spirituality; and being a multiethnic congregation
parallels loving relationships. As such the six factors which promote congregational
affiliation as ascertained in this research, parallel aspects of five of the eight
characteristics of a healthy church as determined by Schwarz.
Schwarz’s three remaining characteristics of empowering leadership, gift oriented
ministry, and functional structures while essential for the healthy functioning of a church
congregation would not be evident to a church visitor, therefore ACIs would not
articulate those in the research interviews. However, as a complement to the
aforementioned five factors, Schwarz also stated that congregations with proper
functional structures would be cognizant of the need for more convenient worship
times.294 This aligns with two of the three factors which inhibit congregational affiliation
among ACIs: the economic limitations of day and time of worship. Since ACIs typically
work according to job availability and not necessarily by convenience, their having
access to a congregation with the responsiveness to the need for worship services and
bible studies at atypical times, would increase the likelihood that they would be able to
affiliate.
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Schwarz’s Natural Church Development (NCD) provides an excellent basis for
churches to be inclusive of outsiders by intentionally living into who they are created to
be. Churches who unleash their potential to love those who do not yet belong to either
the Christian faith or their fellowship, stand at both the culmination and the beginning of
their existence. The culmination in that they have purposefully worked hard to enable
their members to fulfill their calling to love God and love others; and the beginning in
that those who now belong learn to live with differences and do ministry together, so that
others still on the outside will in turn come and belong. In this light, the NCD
characteristic of need oriented evangelism further realizes one of the issues which
prevents ACIs from affiliating with congregations.
As healthy churches recognize one of the many needs in their communities is
extending friendship to those living in liminality, they will form mutually beneficial
relationships. Churches will become more relevant in communities as they form bridges
with the people and share the gospel of Christ in word and deed. ACIs will in turn
receive some anchoring in incorporating into their new society in the context of a
Christian worldview, thereby decreasing the likelihood of them adopting the materialism
and consumerism that often plagues those in pursuit of a better life. They will also have
help in figuring out the logistics of life in a new place. While the challenge of forming
loving relationships remains the hurdle which churches must overcome, engaging in need
oriented evangelism with those who do not yet belong would provide the welcoming
congregations which ACIs seek.
The intersection of the promoting factors in this research and Schwarz’s eight
characteristics reflect an underlying deficiency in the world wide study. Since that study
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was conducted over twenty years ago, why are churches not doing better at connecting
with those who do not yet belong? Could there be an oversight in the aspect of moving in
the supernatural? Although being responsive to the Holy Spirit is a minor factor in this
research, this could be indicative of a more widespread issue of the need for churches to
pay more attention to issues of “the excluded middle”, particularly in dealing with
multiethnic congregations. Another potential oversight of interpretation of these eight
characteristics could be that fostering loving relationships goes beyond connecting with
the community, and extends to within the congregation by the way not just leaders are
empowered, but with an intentionality which also encompasses multiethnic leadership.

Other Influences on ACI Affiliation Not Identified in Interviews
Incorporation into American Society
An unmentioned factor is the immigrant’s level of incorporation into society.
Theoretically, where one falls on the continuum outlined by Martinez295 could influence
ACIs’ ability to affiliate with a congregation. From being siloed in a cultural ghetto and
having limited contact with the majority culture, to being totally incorporated into
another culture so as to lose all traces of their native culture, every immigrant can find a
fit. To the degree in which they find themselves isolated or incorporated, they may or
may not pursue life with a church congregation.
Moynagh posits in Church for Every Context: An Introduction to Theology and
Practice that if the church is to serve the people as a community in mission, it must
connect with them in various contexts, and as such, there can be a church for every
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context.296 Regardless of where ACIs insert into the larger culture, there really is no
excuse for not being able to affiliate with a congregation. With the range of monoethnic
monocultural to multiethnic multicultural churches that can be available, there should be
one suitable for people with distinct preferences. For example, those who are nuclear in
their affiliation, siloed in their cultural ghettoes and have limited contact with majority
culture, would probably be content to worship in a monoethnic monocultural
congregation. Nonetheless in the research, there was no clear correlation. Even when
participants clearly described themselves in relation to the majority culture, they did not
offer any association between how they responded to the culture at large and their
disaffiliation with church congregations.

Adaptation to Living Out the Christian Faith
Dallas Willard noted, in The Great Omission: Jesus’ Essential Teachings on
Discipleship that over the past several decades the churches of the Western world have
not made discipleship a condition of being a Christian. Consequently, Christians exercise
preferences for how to live out their faith, with areas such as congregational life (which
used to be considered vital to be a fully committed follower of Christ) now just one of the
many options. With proper discipleship, the importance of mutual sharing, fellowship,
partaking in the Sacraments which constitute congregational life would be emphasized,
possibly leading the Christian to recognize that discipleship is not optional. This attempt
at being Christian without communal worship, study, or service corresponds with the Pew
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Research Center finding that there is an increasing trend toward being spiritual but not
religious. Between 2012 and 2017, this self-identified group of Americans rose eight
percentage points to 27%.297 ACIs moving into a country where there are more options
overall could, like the rest of the American population, choose to live out their faith by
exercising the option of staying away from congregational life. In the initial stages they
retain their spiritual beliefs but their religious observances change. This practice over
time either erodes or strengthens their Christian beliefs.
Three of the research participants declared that they were no longer interested in
finding a church congregation, and that they were actually finished with the Christian
faith. Two of the three were considering other religions, though they were still in the
exploratory phase. The third person, during our third conversation, revealed that he was
almost sure that he would not observe any religious traditions, but he was unsure of what
that would look like since he cannot “unknow” what he already knows. However, given
these situations and the nine other reasons people gave for not affiliating with a church
congregation, secularization may be playing a bigger part in this process than is being
noted. Conner, in Immigrant Faith, stated that immigrants tend to take on the religious
practices of those around them,298 so as ACIs move into a larger, more secular
surrounding, is it a case where they are merely viewing the world through additional
lenses and exercising more of the available options resulting in religious practices as a
relatively smaller portion? Secularization, moving away from the sacred, did not seem to
be a factor among the ACI participants in this research, perhaps because access to clergy
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and use of religiously based coping strategies for dealing with the stress of migration
become more important. In a survey of Religious Participation Among Older Black
Anglophone Caribbean Immigrants in the United States, Taylor, Chatters, and Jackson
noted that church plays a prominent role in their lives.
For people already living in a state of liminality, becoming more secular would
prove to be further destabilizing. It is to be noted that although the participants no longer
affiliated with church congregations, only one of the 44 interviewees and none of the
people whom I met in participant observation were claiming to abdicate their Christian
faith, they claimed to only change the way they practiced it. They themselves rejected
the general secularization of the mainline church and the lack of social justice concerns of
Evangelicalism. The effect of secularization on ACIs church participation warrants
further study.

Rethinking Categories
Promoting Factors

Good Preaching/Teaching, Engagement in Social Justice, Lively Worship Style,
Movement in the Supernatural

Good preaching and teaching, engagement in social justice, lively worship style,
and movement in the supernatural, as four of the factors which promote congregational
affiliation, can be combined into the single factor of what I refer to as Passionate
Worship. These factors embody aspects of worship life which inspire and energize the
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worshipper. Considered together, they would account for 56% of the responses of what
participants considered important in a church congregation. Passionate Worship would
constitute a gathering in which people pray and sing with zeal out of devotion to the One
whom they worship, accounting for a lively worship style. Schnase in his 5 Practices of
a Fruitful Congregation stated the following:
Worship describes those times we gather deliberately seeking to encounter God in
Christ. God uses worship to transform lives, heal wounded souls, renew hope,
shape decisions, provoke change, inspire compassion, and bind people to one
another. Passionate worship ... is not dry, routine, or boring, keeping the form
while lacking the spirit. It is not performance; it is devotion and celebration
expressing our love of God. In other words, worship is full of action! It is
something to participate in, not observe.299

In this manner, they would listen for and yield to the prompting of the Holy Spirit,
allowing for two-way communication between them and the object of their worship,
accordingly, moving in the Supernatural. Furthermore, in the gathering they would hear
good preaching and teaching and be inspired to live more like the Christ whom they
worship, naturally engaging in social justice. These factors are elements of the same
entity which foster spiritual growth. ACIs state they want to be able to sing the Lord’s
song in a new land, and express the desire to be challenged, encouraged, and equipped to
do so.
How do ACIs experience passionate worship?
Passionate worship for ACIs is the whole life response to God who provides and
sustains. It is the joyful praise and thanksgiving for blessings received and anticipated; it
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is tapping into the source of healing of wounds past and present; it is the prayers that
keep connection to the God who is more willing to listen than they are to pray, who
knows their needs before they ask and their ignorance in asking; it is the celebration of
the community’s triumphs and trials knowing that God has blessed them to be a blessing
to each other; it is the service to the community and advocacy for justice; it is the ways in
which the object of their worship continue to be present in daily life.
In a worship gathering, they pour their souls into singing and praying with zeal,
seemingly unbounded by time. They freely and instinctively move their whole bodies as
they sing, offering more than their voices and minds in praise. They pray prayers of
thanksgiving, lament, and supplication, always remembering that the earth is the Lord’s
and everything that is in it; as such, God is Sovereign over all things that they can and
cannot see, as well as those things they may not understand. They seek healing from
their ailments—physical, spiritual, and emotional—as they leave their seats to be
anointed with oil and kneel as they are able, they cry loudly and quietly, they shout
hallelujahs and jump, and repeated say “thank you Jesus” for what they expect to receive.
They listen to sermons and occasionally participate by responding aloud to the portions
which resonate with their souls. As the preacher preaches, they expect to be challenged
to live in a more Christlike manner, that is, to be rebuked for attitudes and behaviors that
do not align with living the faith, as well as given tools to live as Christ’s beloved
children. They remain aspirational to sing the Lord’s song in a strange land, to become
more wholesome human beings, and to serve others in any way possible.
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Welcoming Congregation and Multiethnic Congregation
The two other promoting factors of Welcoming Congregation and Multiethnic
Congregation could also be combined, since it can be assumed to some degree that
congregations who are multiethnic have already done some of the hard work of figuring
out how to do life together, and as such would be more welcoming to newcomers.
Therefore, Multiethnic Congregation would function as a subset of Welcoming
Congregation, especially since ACIs reported that the ethnicity of church attendees plays
only a minor role in their decision on whether or not they will affiliate with a
congregation. The combination of these two factors account for 29% of the responses.
The intention is to make welcoming more comprehensive as a three-part act so to
speak, in which the act of welcoming embodies those being welcomed as foremost being
human, acknowledging their past, present, and future. Being inclusive of outsiders,
recognizing that their past experiences have been formative of who they currently are,
would be particularly beneficial for a people who, for good or ill, leave so much behind.
The act of sharing in their stories would help the newcomers gain a new foundation as
they deal with the liminality in which they presently find themselves. The future aspect
of welcoming would help ACIs to navigate and incorporate into church and community
life and gives them a more hopeful future.
The future aspect is more necessary than generally realized. Newcomers bring
their own ways of being and doing which are sometimes not appropriate after
immigration. Of particular note is the issue of child-rearing, especially disciplining
children, as practices which might be commonplace in the Caribbean may not be allowed
in the USA. For this reason, best practices for child-rearing, as they pertain to all parents,
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might be more helpful to immigrants, and should be encouraged. The 0.5 (that is the
minor children of immigrants) generation is more affected mentally than their immigrant
parents, perhaps because they face the challenge of being reared in a particular manner,
but expected to live in a different way. Helping immigrant parents understand how to
help their children will be beneficial for their immediate families as well as the
community at large.
In these ways the six factors which promote congregational affiliation among
ACIs could be condensed into two: Passionate Worship and Welcoming Congregation.

Inhibiting Factors
Frequent Requests for Money
This factor remains in a category by itself. Frequently being requested to give
more money than planned or budgeted is particularly irksome to some ACIs who seek to
affiliate with a church congregation. Although this was of particular concern to only 9%
of the research participants, this factor is far more unsettling to people I encountered
during participant observation. Clergy in the focus group seemed to be unaware of how
congregants receive these requests for money, and seemed unperturbed by the unease of
the congregation. The laity who participated in the focus group did not report this factor
to have any bearing on them or their experience with church. The correlation seems to be
more reflective of the types of congregations. Roman Catholics and Pentecostals seemed
to be most repulsed by what they perceived as too frequent requests for money. The
socioeconomic status of the congregants did not seem to have any bearing on the
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repulsion, although those who reported that they financially supported their families in
their countries of origin found the requests overbearing and presumptuous.

Economic Limitations of Day and Time of Worship
These factors are defined as being unable to participate in worship and other
church related activities so as to benefit from the spiritual content, secondary to the
economic constraints of needing to earn a living during the church congregations’
regularly scheduled programming at particular days and times. Economic Limitations of
Day and Time of Worship are two of the three inhibiting factors, accounting for 6% of
the responses, and could be combined to become Program Centric Congregations, since
the issue is not that the US economy no longer rests for religious reasons and therefore
ACIs and others of the general population must work at more times in order to find
employment. This situation is a given. Rather the issue is that while the rest of society
changed, churches continue to hold firm on their set times and schedules. Many other
community organizations have adapted, but the church as a whole holds firm to its set
days and times.
Redefining the issue in terms of a flaw of church congregations is apropos,
because when church congregations offer the same high-quality spiritual content at
alternate times, and there are more options from which ACIs and others can choose, this
inhibiting factor is eliminated. It seems to be one of the simplest factors with which to
deal, but not always practicable. From the point of church leadership, they would have to
consider other factors, such as the economic aspect (cost of utilities, staff, materials) and
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the human aspect (except for large churches, many churches have limited staff and
volunteers who have their own schedules and energy levels) due to entrenched human
habits, has historically been difficult to address.
For immigrants who earn a living in healthcare, hospitality, or retail, or are
entrepreneurial, their days and hours of work are often beyond their control.
Consequently, the program-centered nature of church congregational life limits their
access to the available offerings. Some ACIs, who are constrained by the typical offering
of a worship service on Sunday mornings, have expressed that since they often find
increased employment opportunities on this day, they take full advantage of it.
Interestingly, the six participants who identified economic limitations as a barrier for
affiliating with a church congregation, only considered altering their work schedules as a
result of our conversation. So long had they abstained from church congregational
attendance and were so settled in their routine of personal prayer as their only spiritual
practice, that they did not even consider another way. Interviewees who did not list these
categories as a hindrance to their participating with a congregation, reported that if this
was their issue, they would not make the sacrifice to give up the opportunity to work, as
what they experience when they do attend congregational worship would not be worth
the effort.
Since these two factors only represent 6% of the responses, it is tempting to
surmise that they are irrelevant. Though there are multifaceted reasons for switching to
other faith traditions, it bears noting that several clergy in a discussion after one of the
focus group meetings reported that sects such as the Jehovah’s Witnesses and Latter-Day
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Saints (Mormons), as well as The Nation of Islam,300 and other religious cults have been
making strides among immigrant groups, catering to their nontraditional schedules and
need for caring community. The limitation of this research does not lend itself to a
conclusion regarding the correlation of meeting at non-traditional times and religious
switching, so further investigation would be warranted to prove or disprove this
observation.

Christian Community as Defined by Anglophone Caribbean Immigrants
Christian community represents a group of people whose primary focus is to live
the cruciform life, that is, to worship God as revealed to humankind in the person Jesus
Christ and to serve as Christ’s representatives among humankind. In living out the
Christian faith as a follower of Jesus Christ, one emulates His teachings by embracing
those within and beyond the group. The community extends beyond a worship gathering
and reaches into secular aspects of the lives of each other. They offer support and
guidance in navigating often uncharted territory as they discern together the appropriate
ways to respond to issues that may arise. They delve into the private affairs of keeping
each other accountable and extend their resources to assist each other in times of need.
This definition of Christian community is aligned with Moynagh’s description of
the church in Church for Every Context which he states “is comprised of four sets of
relationships centered on Jesus—to the Godhead, between members of the local church,
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to the world and between each part and the whole body.”301 He further correlated them to
the Mission-shaped Church where these four relationships can be described as:
UP relationships through participating in the life of the Trinity
IN relationships through fellowship within the gathering
OUT relationships in love for, and service of the world
OF relationships, as part of the whole body, through connections with the wider
church.302
Intrinsic to Christian community is its being invitational and welcoming. Perhaps
because ACIs understand life in liminality and hybrid spaces, where they really do not
belong to the space they left or where they find themselves, they are generally more open
to welcome newcomers. Interestingly, they only extend enough welcome to assess the
trustworthiness of the newcomers, so that those persons deemed more trustworthy receive
more benefits from their association. They gradually and progressively invite newcomers
to do life together, respecting what each person, whether old or new, has to offer.
While this may seem cautious but straightforward, ACIs are often plagued by the
challenges posed by the collision of cultures. Christian community as practiced among
Americans in South Florida focuses on worshipping together, and periodically
performing acts of service together in a concerted effort called a mission trip. Depending
on the size of the church congregation, the essentials of community may be lived out in a
number of small groups within the larger worshipping body, but smaller congregations
attempt to live in Christian community as a whole. It is difficult for an outsider to be
incorporated into community life in typical South Florida American churches unless that
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individual has well connected friends and/or very similar affinities. If that is the case,
such a person will be invited to join in their life together experiences, and even allowed
to join in acts of service or local missions. This mode of being is probably reflective of
the transient nature of the general community where bonds are more tenuous.
Anglophone Caribbean immigrants expect that all who desire to live out their
Christian faith in community should be allowed to do so, not only if they are settled, but
especially because they are not. They expect the same caution with which they treat
others to be meted out to them, but at least they should be given an opportunity to
commune with the group. Living out the Christian faith is not something to be done only
when all other variables are stable, but must also be done in transition, in the state of
liminality, and in a permanent state of being in-between. When they are met with
resistance, they either retreat from the effort or form their own.

Summary
Nine factors were determined to influence congregational affiliation among
Anglophone Caribbean immigrants. The six which promoted affiliation were good
preaching/teaching, a welcoming congregation, engagement in social justice, lively
worship style, movement in the supernatural, and multiethnic congregations. The
remaining three—frequent requests for money, economic limitations of day of worship,
and economic limitations of time of worship—were factors which inhibited
congregational affiliation. There were other expected influences such as
transnationalism, levels of incorporation into American society, and adaptations to living
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out the Christian faith including secularization, which in this study revealed no
correlation between these factors and ACIs’ affiliation. However, different studies might
produce different conclusions.
On further analysis of the data, the promoting factors could be combined from six
to two: passionate worship and welcoming congregation. Good preaching and teaching,
lively worship style, engages in social justice, and moves in the supernatural can be
combined to form a factor of passionate worship. Similarly, multiethnic congregation
could be included in welcoming congregation, as participants really are seeking facets of
being in a welcoming congregation. The inhibiting factors can also be conflated to
frequent requests for money, and economic limitations, the latter incorporating the time
and day of worship as one.
Using these arguments, I have surmised that there are four factors that influence
ACIs to affiliate with church congregations in South Florida. These factors span the
spectrum of Christian denominations, worship styles, and theological dictates. They seek
to be part of a church congregation which is engaging in passionate worship of God,
while being welcoming to people from all walks of life. Even while the desire to live into
their faith remains, the opportunities to earn a livelihood pose tough challenges to being
able to engage with typically program-centered churches. Frequent requests for money
are also a deterrent to affiliating with a congregation.
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CHAPTER 6
CONCLUSION

Introduction
This chapter summarizes the findings of this research, and sets the findings in a
larger context with other Anglophone immigrants by using Goldstein’s deductive,
reductionist, and inductive options for response to a secularizing society. It further
discusses the limitations of the research, pointing to ways to bolster its impact. In this
vein, questions for future research seek to expand on the findings and their influence on
Anglophone Caribbean and other immigrants with respect to mission and ministry to
them. The chapter closes with implications of the research, outlining some of the ways
this research can be used in academia and ministry.

Research Recapitulation
Ever since the creation of humankind, people have been on the move, some
people groups more than others. Over the centuries people have moved either
involuntarily due to disease or disasters (natural or human-made), or voluntarily as they
weigh their options of where to live in search of a better life. Some migrants end up in
situations which are combinations of both, where they were forced to move and learn to
live in a new place, then later they or their descendants chose to relocate where they
hoped for better opportunities to flourish. Such is the situation of Anglophone Caribbean
Immigrants, a people with a short history and shallow roots, the product of forced and
“free” migration.
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Caught in the web of globalization where the lives and livelihoods of people are
bought and sold without much regard for their humanity, approximately 258 million
people in the world live in countries other than the ones in which they were born:303 44.5
million of them live in the United States.304 All people on the move take with them their
worldviews and religious identities and attempt to live them out in their new locations,
though they will probably have to modify these as they adjust to their new sociocultural
contexts. Migrants often live in a state of liminality, experiencing disorientation when
cultures collide in new contexts, and practices that seem familiar may have different
meanings. Unfortunately for many ACIs, most of whose personal identities were formed
out of a Christian foundation and resultant Emancipatory Theology, their assumptions
regarding religious observance have been shaken through the process of immigration to
the United States.
There are approximately 400,000 ACIs living in Miami/Broward/West Palm
Beach Counties in Florida, a region where 37% of the 5,564,635 residents are foreign
born. In this same region there are approximately 3,000 registered church congregations
which provide ample variety from which they could choose. Therefore, the declaration
by many Christian ACIs that they are not able to find a congregation with whom to
worship and live out their faith, was concerning. The concern led to this study to
ascertain the factors in the post-migration experience which would promote or inhibit
ACIs decision to affiliate with a local congregation.
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The study revealed that the primary factors that promote congregational affiliation
were 1) passionate worship and 2) a welcoming congregation. Worship which is
passionate is alive and dynamic; attuned to the prompting of the Holy Spirit; and is
edifying through its preaching and teaching, challenging the hearer to live faithfully and
engage in social justice. A welcoming congregation is one whose people are genuinely
open to receive “whosoever” comes into the church community, and invites them to do
life together.
The inhibiting factors were 1) economic limitations and 2) frequent requests for
money. Economic limitations occur when days and times in work schedules prevent
people from participating in regular church programming. Frequent requests for money
was indicated when worshippers were asked more than four times per year to give more
money than they had planned. Such limitations are reinforced by the traditional programcentric, rather than people-centric, nature of church congregations.
Overall, the ACIs interviewed for this study seek ways to live out the cruciform
life, as do other Christians. However, the challenges of daily life due to racial micro and
macro aggressions, being in a state of liminality, and economic constraints test their
religious beliefs and practices. For many, the disparity between what they have known
and what they see is too tumultuous a river to wade into, so rather than merge with the
flow they stay on the river bank and commune with God the best way they know how.

The Bigger Picture
Having ascertained what some ACIs deemed as factors which promote or inhibit
their prospects for affiliating with a church congregation in South Florida, I considered
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the possibility of their responses being part of a larger trend in relation to the paradigms
of secularization. I also compared similar trends in other transnational and immigrant
groups.
The old paradigm of Secularization which was developed in the 1950’s and 1960’s
is defined as the process by which sectors of society and culture are removed from the
domination of religious institutions and symbols.305 Secularization was thought to be
engendered by religious pluralism where, due to sacralization, there is a proliferation of
choices for objects of worship. It was also purported to result in decreased influence of
any one religion secondary to the declining importance of all of them. Approximately
four decades later Berger, one of the main academic proponents of this secularization
paradigm, reevaluated his earlier thesis and argued that modernization, with the
subsequent increase of people on the move, did not have a secularizing effect; instead
powerful movements of counter-secularization were provoked.306 The religious
landscape in post-modern societies is vast. Immigrants to the United States, whether as
groups or individuals, must figure out how to navigate the significantly larger religious
terrain in their new context. Goldstein, in his reflection on the work of Peter Berger,
posits three options for those who want to maintain religious tradition: deduction,
reduction, and induction.307
Deduction: Exercising the deductive option involves embracing the authority of
the religious tradition and defying the challenges posed to it by modern secularity. This
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would essentially be what those who form ethnic churches have done. Though this
option is necessary for those with limited English proficiency, there seems to be many
other Anglophone immigrants who choose to retain religious traditions in this manner.
Grant Miller, in his dissertation on Tanzanian immigrants in the United States, noted that
they do very well at maintaining their faith, and also work hard at helping others to do the
same.308 He further described the challenges of keeping their faith intact in their new
environs,309 but the instances of slipping away into disaffiliation seem to be only an
occasional anecdote.
Similarly, Jehu Hanciles states that Africans from multiple African nations
(predominantly Western Africa) have maintained their Christian religious practices after
immigration to the United States. They have stuck to the deductive option for
maintaining religious traditions. As a whole they have effected this primarily by forming
ethnic churches, and attending churches established as part of the global outreach of an
African-based ministry or denomination, although they also become members of
homegrown churches where they typically constitute a minority segment within the
congregation.310 They are explicitly missional and place a strong emphasis on spiritual
power, thereby being able to reach others with similar worldviews in ways ordinary
Christian Americans could not.311 Perhaps their Christian faith development out of a
more pluralistic setting has girded them with the fervor to endure the challenges they
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encounter within and beyond the church in the United States and so they remain
grounded in their faith.
Reduction: On the other hand, among the ACIs I interviewed, the desire to
integrate into US society and thereby joining established churches, seemed to govern
their decisions to not attend or establish ethnic churches. Although they eventually came
to the realization that they were not maturing spiritually, they kept pursuing more nonethnic majority churches. Many expressed a desire to keep the religious traditions they
knew to be church, but held firmly their decision that what they knew was universally
applicable and as such should be implemented in all churches—ethnic or not. The Faith
Center in Sunrise, Florida has a membership which includes approximately 8,000 (80%)
ACIs. The leaders do not consider the church as an ethnic church and claim they make
no effort to reach this group of people, even though the style of worship and the content
of the preaching is particularly pertinent to this population. The small sample size of 12
people with whom I spoke in that church, stated they ended up in that church after being
frustrated with what they found elsewhere. Of the twelve, three were leaders who were
committed to being there. The other nine regularly attend but claimed that they
occasionally visit other churches because they are bothered by the racial make-up of the
congregation which is 95% black. They continued to attend because they liked that they
experience the presence of the Holy in worship on a weekly basis, and felt inspired to
share the light and love of Christ in a broken world.
Goldstein further described those who exercise the reductionist option as
attempting to secularize the tradition.312 Immigrants exercising this option try to fit into

312

Goldstein, “Secularization Patterns in the Old Paradigm,” 167.

153

any local church congregation which has adapted to the culture. Levitt in The
Transnational Villagers identified practices among Roman Catholics living between
Boston, Massachusetts in the United States and Miraflores in the Dominican Republic
which would aptly fit into this description.313 The transnationals transformed their
religious practices in both countries as adaptations to their new cultural contexts.314
Many of the ACIs I encountered during research recalled some of the practices of the
churches they visited since immigration which they thought were good for their former
churches to adopt. Practices such as eliminating much of the extraneous announcements
and explanations during the service of worship so as to distill the time spent to worship,
and preaching with greater focus. However, while omitting the seemingly unnecessary
parts seemed good, that did not necessarily make the remaining portions better.
Eventually they realized that the changes in worship practices, and the more modern
preaching content and styles did not necessarily translate to connection with the
transcendent God, but served more to appease changing cultural tastes and preferences.
Consequently, this reductionist option appealed to many of them only until they realized
that they were capitulating to the culture rather than growing spiritually. As a result, they
fell away from these kinds of church congregations whose teaching they described as
pandering.
Induction: Goldstein’s third option for preserving religious tradition is the
inductive option, where practitioners attempt to recall the experiences contained in the
tradition. Since the practice of religion is based on human experience of the Divine,315
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immigrants in the midst of life changes continue to recall the ways in which they have
communed with the Divine, that is, the ways they knew as “church”. This option seems
to be most applicable to the demographic of ACIs I have encountered in South Florida.
These ACIs engage with a congregation and then withdraw, sometimes in cycles as they
search for more familiarity with religion as they know it. This behavior does not seem to
be typical of other Anglophone immigrant groups who seem to hold fast to the tradition
as they know it, and remain in ethnic churches.316
Their tendency to not form new ethnic congregations was noted by Reid-Salmon
as he outlined a process for Caribbean immigrants becoming members of existing
churches.317 Since early ACI migration was never intended to be permanent (in that they
would work, save money, and return to their countries of origin), their church affiliations
tended to be with existing congregations in their communities, with whom they had prior
denominational relationships.318 Therefore, if they belonged to the Methodist church in
the Caribbean, they would join with a Methodist church in the new community regardless
of its racial or ethnic composition. For immigrants who belonged to Pentecostal or nondenominational churches, their congregational affiliations would be with similar
Pentecostal churches emphasizing worship style, whether of American origin or an
existing ethnic daughter congregation of one which had originated in the Caribbean.319
Currently in South Florida, ACIs are more likely to join traditional American
churches rather than form new ethnic congregations. The reasons are twofold. The first
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is that they desire to live together and worship with a cross-section of people
representative of their community, and second, in larger membership churches there
would be less demands for them to volunteer, enabling them greater freedom to work
more time in paid secular jobs. While they desire to continue to experience the Divine,
approaching religious traditions inductively seems to afford the best opportunity to do so
with much less sacrifice. They are able to filter what they see and hear through the lens
of what they already know from their experience. Then rather than being stuck on the
tradition itself, they glean the essence of current worship practices and messages to align
them with what they know to be true. This inductive pattern lends itself to them always
being a consumer where the church is objectified as “other” to be taken from, rather than
personified and their being fully engaged. While the inductive method allows ACIs to
engage at some level, it does not promote full incorporation into the worshipping
community, and may be a contributor to the ease in which they move from church to
church.

Implications
This research contributes to the body of literature on immigration and religion,
Christian evangelism, and diaspora missiology. Anglophone Caribbean immigrants as a
group of people whose identity was formed in diaspora and now with subsequent
generations living in a second diaspora, and who have been largely left out of
conversations on immigrants in the US, contribute to the understanding of how English
speaking immigrants function in their host countries. With regard to immigration and
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religion, this research contributes to literature on religious observances and practices
upon migration, and what factors promote or inhibit their continuation.
With regard to Christian evangelism, this research provides insights into this
collective group of people by giving a background for understanding who they are. This
should enable academies and religious institutions to plan ministries which help ACIs
connect with the many facets of church for both Christian conversion and discipleship.
This corresponds with the field of diaspora missiology whose interest is to connect
people to churches which holistically minister to people in diaspora.
A key learning of this study is that church leaders can do a better job of
welcoming immigrants in South Florida. The data suggest that leaders must be more
intentional in being welcoming, and place greater focus on worship and mission. While
many churches consider themselves as friendly, they are not necessarily perceived as
such by outsiders, and would benefit from establishing the practice of hospitality.
According to Christine Pohl, “hospitality is a lens through which we can read and
understand much of the gospel, and a practice by which we can welcome Jesus
himself.”320 She further went on to say that in ancient times,
hospitality was viewed as a pillar on which the moral structure of the world
rested. It was a highly valued moral practice, seen as an important expression of
kindness, mutual aid, neighborliness, and a response to the life of faith.
Hospitality addressed the physical needs of strangers for food, shelter, and
protection, but also included recognition of their worth and common humanity. . .
Christian hospitality ought to focus on welcoming the vulnerable and the poor
into one’s home and community of faith.”
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Churches would benefit from incarnating this practice as would the people who are
seeking a tangible demonstration of the Christian gospel. This is not just applicable to
evangelism, but necessary for continued discipleship in the Christian faith.

In addition to the church congregations’ role, immigrants can take steps to smooth
the transition to a new church environment. Paramount would be to maintain focus on
the better life that they seek as one that not only consists of material wealth, but also
spiritual wealth. Pastor Chris Brooks in Detroit noted that the African-Americans he
pastors often take one of the two extremes regarding the engagement of faith and work:
prosperity gospel or liberation theology. When the church does not adequately address
these very pressing and intimate concerns, then it can lead to an incongruence of the
Christian life, where what is meditated on in the heart is not practiced externally in life.
As much as possible they could make religious practice a priority. It would be
helpful to recognize that they are in a state of culture shock, and so allow themselves time
to listen more to those around them to glean transferrable concepts and connecting points.
They should take any opportunity to learn alongside natives about living in their new
contexts. Finally, immigrants should befriend the biblical narratives about people on the
move as translatable for Christian living. This would empower them to live in loving
relationship with God and especially those in their new surroundings.

Limitations
This study was intentionally limited to Christian English-speaking Caribbean
immigrants who were formerly active in church congregations in their countries of origin
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but are no longer active after immigration to South Florida. It was not designed to
identify variances in church traditions, age, gender, marital status, or immigration status.
The original design would have included only mainline Christian denominations, because
I was able to informally confirm most of my observations among other clergy in these
traditions. However, as I began to pay closer attention, I noted that the problem of
disaffiliation affected ACIs across the Christian spectrum. They exhibited the same
behaviors of staying away from church and voiced similar concerns, regardless of their
church traditions. Therefore, I assumed that there would be value in being inclusive of
other traditions including Roman Catholic, Pentecostal, and independent nondenominational churches.
The study could have been particularized to assess the impact of differences in
faith traditions, age, marital status, and immigration status on congregational affiliation.
Taylor, Chatter, and Joe noted that variations of spirituality and religious practices among
different Christian faith traditions,321 play a role in Caribbean immigrants’ continued
religious participation. They also noted that there were differences in religious
participation between married and unmarried older black Americans and black people
from the Caribbean.322 Although I was able to ascertain the pertinent information set out
in the research questions, future studies could consider these limitations, which would
result in more particular results for more specific ministry and academic applications.
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Questions for Future Research


Recognizing that there are insufficient methods to transfer membership within
denominations, what practices can churches adopt to help Christians who are
migrating from Caribbean nations to connect with local church congregations?



In the current geopolitical climate where the basic premise that all cultures should
be respected is slowly eroding, will American churches be open to changing their
practices for the sake of helping outsiders experience the Divine in a communal
worship setting? Will diaspora missiology even be relevant outside of the context
of mutual respect for all people?



Is there a type of church congregation (particular theological leaning, set of
practices) more suited for spiritual growth? Is the quest for unity in diversity in
worship helpful to the spiritual formation of immigrants? What drives their
decision to move away from ethnic churches?



With decreased religious practices including congregational affiliation evident
among the general American population, are Anglophone Caribbean Immigrant
Christians remaining faithful, or are they falling away from the faith?



What impact does faith traditions, age, marital status, and immigration status have
on immigrant congregational affiliation?



How can the church help Christian to live more congruent lives when it comes
earning a living and choosing practices which are helpful for maturation of their
faith?

Summary
Placed in the larger context of other Anglophone immigrants, the findings of the
factors which promote (welcoming congregation and passionate worship) and prohibit
(frequent requests for money and economic limitations of day and time of worship) were
applied to Goldstein’s deductive, reductionist, and inductive options for responding to a
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secularizing society. ACIs response to the church as they have found it was reasoned to
be inductive because of their preference for joining existing congregations then
attempting to inject their experiences of the Divine in the traditions that they find. The
chapter further discussed the limitations of this research, showing how expansion of some
of the parameters could produce more detailed data which would be more useful for
particular ministry settings. There were also questions for future research which would
broaden its implications and impact in the fields of immigration and religion, Christian
evangelism, and diaspora missiology.

161

BIBLIOGRAPHY

Adeney, Miriam. “Colorful Intiatives: North American Diasporas in Mission.” In The Human Tidal Wave,
165–91. Manila: Lifechange Pub, 2013.
Alba, Richard D., Albert J. Raboteau, and Josh DeWind. “Comparisons of Migrants and Their Religions,
Past and Present.” In Immigration and Religion in America: Comparative and Historical
Perspectives. New York: New York University Press, 2009.
Batalova, Jeanne, and Jie Zong. “Caribbean Immigrants in the United States.” migrationpolicy.org,
February 12, 2019.
Batts, Valerie. “Is Reconciliation Possible? Lessons from Combating ‘Modern Racism.’” In Waging
Reconciliation: God’s Mission in a Time of Globalization and Crisis, 35–76. New York: Church
Publishing, 2002.
Bauer, Elaine, and Paul Thompson. Jamaican Hands across the Atlantic. Kingston ; Miami: I. Randle
Publishers, 2006.
Berger, Peter L., ed. “The Desecularization of the World: A Global Overview.” In The Desecularization of
the World: Resurgent Religion and World Politics, 1–18. Washington, D.C. : Grand Rapids, Mich:
Ethics and Public Policy Center ; W.B. Eerdmans, 1999.
———. The Sacred Canopy : Elements of a Sociological Theory of Religion. Garden City, N.Y.:
Doubleday, 1967.
Bickman, Leonard, and Debra J. Rog, eds. Handbook of Applied Social Research Methods. Thousand Oaks,
CA: Sage Publications, 1998.
Bisnauth, D. A. A History of Religions in the Caribbean. 1st ed. Kingston: Kingston Publishers, 1989.
Bridgewater, Melissa J., and Patrice M. Buzzanell. “Caribbean Immigrants’ Discourses: Cultural, Moral,
and Personal Stories About Workplace Communication in the United States.” Journal of Business
Communication 47, no. 3 (n.d.): 235–65.
Broward County Florida Office of Urban Planning and Redevelopment Planning Services Division.
“Broward by the Numbers,” March 2004.
http://www.broward.org/PlanningAndRedevelopment/DemographicsAndEconomics/Documents/b
btn20.pdf.
Brown, Mikaila. “The Importance of Intent: Understanding the Social Networks of Jamaican Migrants
Abroad.” In Freedom and Constraint in Caribbean Migration and Diaspora. Miami: Ian Randle
Publishers, 2009.
migrationpolicy.org. “Caribbean Immigrants in the United States.” Accessed March 17, 2015.
http://www.migrationpolicy.org/article/caribbean-immigrants-united-states.
Casey, Anthony, and Enoch Wan. Church Planting among Immigrants in US Urban Centers: The
“Where”, “Why”, and “How” of Diaspora Missiology in Action. Portland: Institute of Diaspora
Studies: Western Seminary, 2014.
Chambers, Iain. Migrancy, Culture, Identity. Comedia. London: Routledge, 1994.
Cleveland, Christena. Disunity in Christ: Uncovering the Hidden Forces That Keep Us Apart. Downers
Grove, Illinois: IVP Books, 2013.
Cohen, Robin. “Cultural Diasporas: The Caribbean Case.” In Global Diasporas: An Introduction, 127–53.
Seattle: University of Washington Press, 1997.
Cone, James. “Theology’s Great Sin: Silence in the Face of White Supremacy.” Black Theology 2, no. 2
(2004): 139–52.
Connor, Phillip Carey. Immigrant Faith: Patterns of Immigrant Religion in the United States, Canada, and
Western Europe. New York: New York University Press, 2014.
Cooper, Kenneth J. “Black Like Us.” Crisis, Spring 2011.
“Country Poverty Assessment Reports: The Caribbean Development Bank.” Accessed July 20, 2015.
http://www.caribank.org/countries/country-poverty-assessment-reports.
U.S. Citizenship and Immigration Services. “DACA,” June 2014.
http://www.uscis.gov/sites/default/files/USCIS/Humanitarian/Deferred%20Action%20for%20Chil
dhood%20Arrivals/daca_hdi.pdf.

162

Davis, Kortright. “The Legacy of Black Prophetic Moments: Dynastic Monuments versus Dynamic
Movements.” In Keynote Address, 97.3:449–68. Virginia Theological Seminary: Anglican
Theological Review, 2014.
“‘Diasporas’ and God’s Mission.” In Scattered to Gather: Embracing the Global Trend of Diaspora, 10–27.
Manila: Lausanne Movement and Global Diaspora Network, 2017.
Dufoix, Stéphane. Diasporas. Berkeley: University of California Press, 2008.
East, Georgia. “Caribbean Heritage Month Begins June 1.” Newpaper. SunSentinel.com, May 31, 2012.
http://articles.sun-sentinel.com/2012-05-31/news/fl-caribbean-heritage-tophat20120531_1_caribbean-heritage-month-immigrants-caribbean-nations.
Ebaugh, Helen Rose Fuchs, and Janet Saltzman Chafetz, eds. Religion and the New Immigrants:
Continuities and Adaptations in Immigrant Congregations. Walnut Creek, CA: AltaMira Press,
2000.
———. Religion and the New Immigrants: Continuities and Adaptations in Immigrant Congregations.
Rowman & Littlefield, 2000.
Ellis, Carl. “Islam and the African American Community.” In The Gospel for Islam: Reaching Muslims in
North America, 39–46. Wheaton, IL: EMIS, 2001.
Emerson, Michael O., and Christian Smith. Divided by Faith: Evangelical Religion and the Problem of
Race in America. Oxford; New York: Oxford University Press, 2001.
Erskine, Noel Leo. Decolonizing Theology: A Caribbean Perspective. New ed. Trenton, NJ: Africa World
Press, 1998.
———. Plantation Church: How African American Religion Was Born in Caribbean Slavery. New York:
Oxford University Press, 2014.
Farred, Grant. “You Can Go Home Again, You Just Can’t Stay Here: Stuart Hall and the Caribbean
Diaspora.” In Research in African Literatures. Research in African Literatures, n.d.
Foley, Michael W, and Dean R Hoge. Religion and the New Immigrants How Faith Communities Form
Our Newest Citizens. New York: Oxford University Press, 2007.
Pew Research Center’s Religion & Public Life Project. “Gender Composition - Religion in America: U.S.
Religious Data, Demographics and Statistics.” Accessed December 9, 2019.
https://www.pewforum.org/religious-landscape-study/.
George, Sam. “Identity Theft: Development of Self Concept.” In Caring for the South Asian Soul:
Counseling South Asians in the Western World. Bangalore, India: Primalogue Publishing Media,
2010.
———. Understanding the Coconut Generation: Ministry to the Americanized Asian Indians. Niles,
Illinois: Mall Publishing Company, 2006.
Glaser, Barney G., and Anselm L. Strauss. The Discovery of Grounded Theory: Strategies for Qualitative
Research. 4th ed. New Brunswick: Aldine, 2009.
Glick Schiller, Nina, Linda Basch, and Cristina Blanc-Szanton. “Transnationalism: A New Framework for
Understanding Migration.” Annals of The New York Academy of Sciences 645 (1992): 1–24.
Barna Group. “Glossary of Barna’s Theolographics & Demographics,” January 20, 2016.
https://www.barna.com/glossary/.
Goldstein, Warren S. “Secularization Patterns in the Old Paradigm.” Sociology of Religion 70, no. 2
(Summer 2009).
Gordon, Lewis R. “Thinking Through Identities: Black Peoples, Race Labels, and Ethnic Consciousness.”
In The Other African Americans: Contemporary African and Caribbean Immigrants in the United
States, 69–92. New York: Rowman & Littlefield, 2007.
Gordon, Shirley C. God Almighty, Make Me Free: Christianity in Preemancipation Jamaica. Blacks in the
Diaspora. Bloomington: Indiana University Press, 1996.
Goulbourne, Harry. “Forced and Free Caribbean Migration: An Understanding of Modern Diasporas.” In
Freedom and Constraint in Caribbean Migration and Diaspora. Kingston: Ian Randle Publishers,
2009.
Gowricharn, Ruben. Caribbean Transnationalism: Migration, Pluralization, and Social Cohesion. Lanham,
MD: Lexington Books, 2006.
Green, Michael. Evangelism in the Early Church. Rev. ed. Grand Rapids, Mich: W.B. Eerdmans Pub,
2004.

163

Grossman, James, Albert J. Raboteau, and Josh DeWind. “Black Migration, Religion, and Civic Life.” In
Immigration and Religion in America: Comparative and Historical Perspectives, 304–18. New
York: New York University Press, 2009.
Hall, Stuart. “Cultural Identity and Diaspora.” In Identity: Community, Culture, Difference, 222–37.
London: Lawrence & Wishart, 1998.
———. “Introduction: Who Needs ‘Identity’?” In Questions of Cultural Identity: SAGE Publicaations, 1–
17. EBook Academic Collection. Los Angeles: SAGE Publications, Ltd, 2011.
———. “Negotiating Caribbean Identities.” New Left Review, no. 209 (February 1995): 3–14.
Hanciles, Jehu. “Migrants as Missionaries, Missionaries as Outsiders: Reflections on African Christian
Presence in Western Societies.” Mission Studies 30 (2013): 64–85.
Herppich, Birgit. “Immigrant Communities in America--Objects of Mission or Missional Agents? The Case
of the Church of Pentecost (Ghana) in Urban America.” In Reaching the City: Reflections on
Urban Mission for the Twenty-First Century, Vol. 20. Evangelical Missiological Society.
Pasadena: William Carey Library, 2012.
Hiebert, Paul G. The Gospel in Human Contexts: Anthropological Explorations for Contemporary
Missions. Grand Rapids, Mich: Baker Academic, 2009.
Hine-St. Hilaire, Dadrene. “Immigrant West Indian Families and Their Struggles with Racism.” Journal of
Emotional Abuse 6, no. 2/3 (2006): 47–60.
Ho, Christine G. T., and James Loucky. Humane Migration: Establishing Legitimacy and Rights for
Displaced People. Sterling, Va: Kumarian Press Pub, 2012.
Hunter, George G. The Celtic Way of Evangelism: How Christianity Can Reach the West-- Again.
Nashville, TN: Abingdon Press, 2000.
Joseph, Nancy, Natalie N. Watson, Zhenni Wang, Andrew D. Case, and Carla D. Hunter. “Rules of
Engagement: Predictors of Black Caribbean Immigrants’ Engagement With African American
Culture.” Cultural Diversity and Ethnic Minority Psychology 19, no. 4 (2013): 414–23.
Kanuha, Vk. “‘Being’ Native versus ‘Going Native’: Conducting Social Work Research as an Insider.”
Social Work 45, no. 5 (October 2000): 439–47.
Kasinitz, Philip. Caribbean New York: Black Immigrants and the Politics of Race. Anthropology of
Contemporary Issues. Ithaca: Cornell University Press, 1992.
Kasinitz, Philip, Juan Battle, and Ines Miyares. “Fade to Black? The Children of West Indian Immigrants in
Southern Florida.” In Ethnicities: Children of Immigrants in America, 267–300. University of
California Press, 2001.
Keller, Timothy. Counterfeit Gods: The Empty Promises of Money, Sex, and Power, and the Only Hope
That Matters. New York: Riverhead Books, 2011.
Kondrath, William M. God’s Tapestry: Understanding and Celebrating Differences. Herndon, Va: Alban
Institute, 2008.
Koser, Khalid. International Migration: A Very Short Introduction. Oxford: Oxford Univ. Press, 2007.
Leedy, Paul D. Practical Research: Planning and Design. 10th ed. Boston: Pearson, 2013.
Levitt, Peggy. The Transnational Villagers. Berkeley: University of California Press, 2001.
Lorick-Wilmot, Yndia S. Creating Black Caribbean Ethnic Identity. The New Americans. El Paso [Tex.]:
LFB Scholarly Pub, 2010.
Mahoney, Annette, and Lear Matthews. “Caribbean Immigrant Families: Transnational Identity.” In
English-Speaking Caribbean Immigrants; Transnational Identities. Lanham, MD: University
Press of America, 2014.
Martínez, Juan Francisco. Walk with the People: Latino Ministry in the United States. Nashville: Abingdon
Press, 2008.
Massey, Douglas S., and Monica Espinoza Higgins. “The Effect of Immigration on Religious Belief and
Practice: Theologizing or Alienating Experience?” Social Science Research 40, no. 5 (2011): 1371–
89.
Matthews, Lear. “Transnationalism: Trends and Practices among English-Speaking Caribbean
Immigrants.” In English-Speaking Caribbean Immigrants; Transnational Identities, 1–14. Lanham,
MD: University Press of America, 2014.
Matthews, Lear, and Rosalind October-Edun. “English Speaking Caribbean Immigrant Students: Providing
Culturally Competent Educational Services.” In English-Speaking Caribbean Immigrants;
Transnational Identities, 137–66. Lanham, MD: University Press of America, 2014.

164

McLean, Janice. “Living Their Faith: Identity and Mission among West Indian Immigrants in Pentecostal
Churches in New York City and London.” University of Edinburgh, 2009.
McMullin, Steve. “The Secularization of Sunday: Real or Perceived Competition for Churches.” The
Review of Religious Research 55, no. 1 (October 2012): 43–59.
McNeal, Reggie. Missional Communities: The Rise of the Post-Congregational Church. 1st ed. Jossey-Bass
Leadership Network Series 55. San Francisco: Jossey-Bass, 2011.
Merenstein, Beth Frankel. Immigrants and Modern Racism: Reproducing Inequality. Boulder: Lynne
Rienner Publishers, 2008.
Meyer, Dale A. “Why Go To Church?” Concordia Journal 36, no. 2 (Spr 2010): 89–96.
“Migration in the Caribbean--What Do We Know? An Overview of Data, Policies, and Programmes at the
International and Regional Levels to Address Critical Issues.” In Expert Group Meeting on
International Migration and Development in Latin America and The Caribbean. Port of Spain,
Trinidad: United Nations Secretariat, 2006.
Migration Policy Institute. “Frequently Requested Statistics on Immigrants and Immigration in the United
States.” migrationpolicy.org, February 26, 2015.
Miller, Grant. “UAMSHO, UHURU NA UMOJA (REVIVAL, FREEDOM AND UNITY): The
Transnational Faith and Identity of Tanzanian Christians Negotiating Diaspora Life in the United
States.” Dissertation, Asbury Theological Seminary, 2016.
Moon, W. Jay. “Fad or Renaissance? Misconceptions of the Orality Movement.” International Bulletin of
Missionary Research 40, no. 1 (2016): 6–21.
Moynagh, Michael, and Philip Harrold. Church for Every Context: An Introduction to Theology and
Practice. London: SCM Press, 2012.
Muck, Terry C., and Frances S. Adeney. Christianity Encountering World Religions: The Practice of
Mission in the Twenty-First Century. Encountering Mission. Grand Rapids, Mich: Baker
Academic, 2009.
Mulholland, M. Robert, and R. Ruth Barton. Invitation to a Journey: A Road Map for Spiritual Formation.
Revised and Expanded. Downers Grove, IL: InterVarsity Press, 2016.
Murray, Joseph A. Alexander Hamilton: America’s Forgotten Founder. New York: Algora Pub, 2007.
Olwig, Karen Fog. “‘Transnational’ Socio-Cultural Systems and Ethnographic Research: Views from an
Extended Field Site.” International Migration Review 37, no. 3 (Fall 2003): 787–811.
Ong, Walter J. “Oral Residue in Tudor Prose Style.” PMLA 80, no. 3 (June 1965): 145–54.
Ott, Craig. “Introduction.” In Against The Tides: Mission Amidst the Global Currents of Secularization.
EMS Series 27. Littleton, CO: William Carey Publishing, 2019.
Ott, Craig, and Gene Wilson. Global Church Planting Biblical Principles and Best Practices for
Multiplication. Grand Rapids: Baker Pub. Group, 2010. http://rbdigital.oneclickdigital.com.
Outler, Albert C. John Wesley. New York: Oxford Univ. Press, 1964.
Paris, Jenell Williams. “Race: Critical Thinking and Transformative Possibilities.” In This Side of Heaven:
Race, Ethnicity and Christian Faith, 19–32. New York: Oxford University Press, 2007.
Pew Research Center. “America’s Changing Religious Landscape.” Pew Research Center’s Religion &
Public Life Project (blog). Accessed May 13, 2015.
http://www.pewforum.org/2015/05/12/americas-changing-religious-landscape/.
Phillips, Rupert. “Jamaicans’ National Identity.” The International Journal of Religion and Spirituality in
Society 4 (2014): 1–7.
Pohl, Christine D. “Hospitality, a Practice and a Way of Life.” Vision 3, no. 1 (Spring 2002).
———. Living into Community: Cultivating Practices That Sustain Us. Grand Rapids, Mich: W.B.
Eerdmans Pub. Co, 2012.
“Popluation of South Florida-Search Results.” Accessed July 12, 2017. https://www.census.gov/searchresults.html?q=population+of+south+florida&search.x=0&search.y=0&page=1&stateGeo=none&
searchtype=web&cssp=SERP.
Rah, Soong-Chan. The next Evangelicalism: Releasing the Church from Western Cultural Captivity.
Downers Grove, Ill: IVP Books, 2009.
Redway, Jorja Ann Karole. “Black Caribbean Immigrants in the United States and Their Perception of
Racial Discrimination: Understanding the Impact of Racial Identity and Racial Socialization.”
PhD Dissertation, Columbia University, 2014.

165

Reid-Salmon, Delroy. “Caribbean Immigrants Struggle to Find Church Home in the US.” Baptist World
Alliance, May 9, 2012. https://www.bwanet.org/news/news-releases/108-caribbean-immigrantsstruggle-to-find-church-home-in-the-us.
Reid-Salmon, Delroy A. Home Away from Home: The Caribbean Diasporan Church in the Black Atlantic
Tradition. Cross Cultural Theologies. Oakville: Equinox Pub. Ltd, 2008.
Robertson-Hickling, Hilary, and Frederick Hickling. “Risk and Resilience in the African-Caribbean
Community in the UK.” In Freedom and Constraint in Caribbean Migration and Diaspora, 77–
98. Kingston, Jamaica: Ian Randle Publishers, 2008.
Ruiz, Ariel G., Jie Zong, and Jeanne Batalova. “Immigrant Women in the United States |
Migrationpolicy.Org.” Accessed August 1, 2017.
http://www.migrationpolicy.org/article/immigrant-women-united-states.
Rumbaut, Ruben. “Pigments of Our Imagination: The Racialization of the Hispanic Latino Category.”
Washington, D.C: Migration Policy Institute, April 27, 2011.
http://www.migrationpolicy.org/article/pigments-our-imagination-racialization-hispanic-latinocategory.
Schnase, Robert. Five Practices of Fruitful Congregations: Revised and Updated. Nashville: Abingdon
Press, 2018.
Schwarz, Christian A. Natural Church Development: How Your Congregation Can Develop the Eight
Essential Qualities of a Healthy Church. Winfield, BC: International Centre for Leadership
Development & Evangelism, 1999.
Seversen, Beth. “Churches Reaching Emerging Adult ‘Nones’ and ‘Dones’ in Secularizing North
America.” In Against The Tide: Mission Amidst the Global Currents of Secularization. EMS
Series 27. Littleton, Colorado: William Carey Publishing, 2019.
Shaw, Stanford Jay, and Malcolm Edward Yapp. “Ottoman Empire.” In Encyclopaedia Britannica.
Encylopaedia Britannica, Inc., November 27, 2017. https://www.britannica.com/place/OttomanEmpire/The-empire-from-1807-to-1920.
Shupe, Anson D., William A. Stacey, and Susan E. Darnell, eds. “Introduction: Recognizing Clergy
Malfeasance and Abrogation of Religious Authority.” In Bad Pastors: Clergy Misconduct in
Modern America, 1–9. New York: New York University Press, 2000.
Snyder, Cyndy R. “Navigating in Murky Waters: How Multiracial Black Individuals Cope With Racism.”
American Journal of Orthopsychiatry 86, no. 3 (2016): 265–76.
South Florida Business Journal. “South Florida Has Highest Percentage of Immigrants.” Accessed June 27,
2015. http://www.bizjournals.com/southflorida/news/2011/06/09/south-florida-immigrants.html.
Stark, Rodney, and Charles Y. Glock. American Piety: The Nature of Religious Commitment. Vol. 1. 3 vols.
Research Program in Religion and Society. Berkeley: University of California Press, 1968.
Taylor, Charles. A Secular Age. Cambridge, Mass: Belknap Press of Harvard University Press, 2007.
Taylor, Robert Joseph, Linda M. Chatters, and Sean Joe. “Non-Organizational Religious Participation,
Subjective Religiosity, and Spirituality among Older African Americans and Black Caribbeans.”
Journal of Religion and Health 50 (2011): 623–45. https://doi.org/10.1007/s10943-009-9292-4.
Taylor, Robert Joseph, Linda M. Chatters, Jacqueline S. Mattis, and Sean Joe. “Religious Involvement
Among Caribbean Blacks Residing in the United States.” Review of Religious Research 52, no. 2
(December 2010): 125–45.
The Archbishop’s Council. Mission Shaped Church: Church Planting and Fresh Expressions on Church in
a Changing Context. London: Church House Publishing, 2009.
thearda.com county by county report. “The Association of Religion Data Archives,” 2010.
http://www.thearda.com/rcms2010/r/c/12/rcms2010_12011_county_name_2010.asp.
Pew Research Center’s Religion & Public Life Project. “The Future of World Religions: Population
Growth Projections, 2010-2050.” Accessed May 13, 2015.
http://www.pewforum.org/2015/04/02/religious-projections-2010-2050/.
Thomas, G. Scott. “Minorities Form Racial Majority in 106 U.S. Cities.” The Business Journals, February
27, 2012. https://www.bizjournals.com/bizjournals/on-numbers/scott-thomas/2012/02/minoritiesform-racial-majority-in-106.html.
Thomas-Hope, Elizabeth. “Globalization and the Development of a Caribbean Migrant Culture.” In
Perspectives on The Caribbean: A Reader in Culture, History, and Representation. United
Kingdom: Wiley-Blackwell, 2010.

166

Thomas-Hope, Elizabeth M., and Rose Mary Allen, eds. Freedom and Constraint in Caribbean Migration
and Diaspora. Miami: Ian Randle Publishers, 2009.
Torres, Ashley D. “South Florida Leads Florida in Minority Population.” South Florida Business Journal,
February 28, 2012. https://www.bizjournals.com/southflorida/news/2012/02/28/south-floridaleads-florida-in.html.
“United Nations, Department of Economic and Social Affairs, Population Division (2015). World
Population Prospects: The 2015 Revision, Custom Data Acquired via Website.,” September 7,
2015. http://esa.un.org/unpd/wpp/DataQuery/.
“United Nations, Department of Economic and Social Affairs, Population Division (2017). World
Population Prospects: The 2017 Revision, Custom Data Acquired via Website.,” January 14, 2019.
Van Gelder, Craig. The Essence of the Church: A Community Created by the Spirit. Grand Rapids, Mich:
Baker Books, 2000.
Visions-Inc. “Power and Privilege Definitions.” Vanderbilt University, 2003.
https://www.vanderbilt.edu/.../Understanding-Privilege-and-Oppression-Handout.doc.
Walls, Andrew F. The Missionary Movement in Christian History: Studies in the Transmission of Faith.
Maryknoll: Orbis Books, 1996.
Wan, Enoch. Diaspora Missiology: Theory, Methodology, and Practice. Portland: Institute of Diaspora
Studies: Western Seminary, 2011.
Wan Enoch Yee-nock, and Anthony Casey. Church Planting among Immigrants in US Urban Centers: The
“Where”, “Why”, and “How” of Diaspora Missiology in Action. Portland: Institute of Diaspora
Studies: Western Seminary, 2014.
Waters, Mary C. Black Identities: West Indian Immigrant Dreams and American Realities. New York, NY:
Russell Sage Foundation, 2004.
Willard, Dallas. The Great Omission: Jesus’ Essential Teachings on Discipleship. San Francisco, 2014.
Williams, Teeomm K. “Understanding Internalized Oppression: A Theoretical Conceptualization of
Internalized Subordination.” EdD Dissertation, University of Massachusetts, 2012.
Wing Sue, Derald, Christina M. Capodilupo, Gina C. Torino, Jennifer M. Bucceri, Arisha M. B. Holder,
Kevin L. Nadal, and Marta Esquilin. “Racial Microaggressions in Everyday Life: Implications for
Clinical Practice.” American Psychologist 62, no. 4 (June 2007): 271–86.
data.worldbank.org/topic/. “Worldbank.Org,” July 20, 2015. data.worldbank.org/topic/economy-andgrowth#boxes-box-topic_cust_sec.
Worldstat info. “Worldstat Info: Central America and the Caribbean,” March 16, 2015.
http://en.worldstat.info/Central_America_and_the_Caribbean.
Wormald, Benjamin. “The Religious Affiliation of U.S. Immigrants: Majority Christian, Rising Share of
Other Faiths.” Pew Research Center’s Religion & Public Life Project (blog), May 17, 2013.
Zaragoza, Tony. “Legal Lines: Defining Racism in a Flexibility Matrix.” In Race and the Foundations of
Knowledge, 75–93. Chicago: University of Illinois Press, 2006.

167

APPENDIX
Appendix 1
Informed Consent
PROJECT TITLE
Interviews of English-speaking Caribbean immigrants from Caribbean countries whose
national language is English, to find out the reasons why they have stopped participating
with church congregations in the USA.
INTRODUCTION
You are invited to join a research study to look at the factors which encourage or
discourage congregational participation among English speaking immigrants from the
Caribbean. Please take whatever time you need to discuss the study with your family and
friends, or anyone else. The decision to join, or not to join, is up to you.
In this research study, I am investigating reasons why many immigrants, and in particular
those from the English-speaking Caribbean, tend (as studies have shown) to decrease
their attendance and participation in church congregations after relocating to the USA.
WHAT IS INVOLVED IN THE STUDY?
If you decide to participate you will be asked to answer some questions regarding your
transition to the USA, and your experiences with church congregations. This will be done
in a one on one format. The conversations will be digitally recorded to ensure accuracy of
the specifics discussed. You can expect to remember both pleasant and unpleasant
experiences involved in your transition, and be faced with realities you may not have
considered before. I think this interview will take you 45 minutes. Some of the participants
will be asked to meet 2-3 additional times for group interviews and discussions about
church congregational life in the USA. The group meetings will be with others who used
to attend church but no longer do, or attend very occasionally, and will be about two hours.
Additionally, some of you may be included in my general observations of immigrants from
the English-speaking Caribbean, as we participate in activities in the community. All
interviews and discussions will be conducted during the academic year 2015-2016.
The investigator may stop the study or take you out of the study at any time she judges it
is in your best interest. You can also stop participating if you wish.
RISKS
This study involves the risk of stirring up feelings about individuals, groups of people,
and/or institutions which may be unsettling. There may also be other risks that I cannot
predict.
BENEFITS TO TAKING PART IN THE STUDY?
It is reasonable to expect that your participation in this research will benefit churches,
ministries, and organizations to better understand what people, who speak the same

168

language but are from a different culture, are looking for in order to participate in the life
of a local church congregation. However, I can’t guarantee that you will personally
experience benefits from participating in this study. Others may benefit in the future from
the information I find in this study.
CONFIDENTIALITY
I will take steps to keep information about you confidential, and to protect it from
unauthorized disclosure, tampering, or damage. All information will be coded, and stored
electronically separated from the code. In this way the information cannot be traced back
to you without gaining access to the secured code, which only the investigator has.
Additionally, all electronic storage will be password protected. To publish the findings, all
quotes will be assigned to a false name, and any identifying features will be altered to
protect the identity of all participants while maintaining the integrity of the information.
INCENTIVES
There will be no compensation for participating in this study.
YOUR RIGHTS AS A RESEARCH PARTICIPANT?
Participation in this study is voluntary. You have the right not to participate at all or to
leave the study at any time. Deciding not to participate or choosing to leave the study will
not result in any penalty, and it will not harm your relationship with Sheryl MarksWilliams, the principal investigator in this study, or any organizations with which she is
affiliated.
CONTACTS FOR QUESTIONS OR PROBLEMS?
Call Sheryl Marks-Williams at (954)551-8834 or email godchild68@gmail.com if you
have questions about the study, any problems, unexpected physical or psychological
discomforts, or think that something unusual or unexpected is happening.
You can also contact Steve Ybarrola at Asbury Theological Seminary (859)858- 2261 or
steve.ybarrola@asburyseminary.edu if you have any questions or concerns about your
rights as a research participant.
Consent of Participant (or Legally Authorized Representative)
________________________________________
Printed Name of Participant
____________________________________________________________________
Signature of Participant

Date
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Appendix 2
Interview Guide for Residents of South Florida who previously attended church in
their countries of origin and do not currently attend.
a. Where was home for you and did you come to reside here permanently?
b. How long have you lived in this country? In South Florida?
c. How is the USA, and in particular South Florida, similar or different from what
you expected?
d. Do you attend church regularly here? Have you found a church home?
e. How did you and/or your family participate in church life back home?
f. Were you ever invited to visit a church here, or did you find one on your own?
i.

What was it like?

ii. What did you like best/least?
iii. Was the congregation designated African-American, or did you consider
attending one? Why or why not?
g. If you could describe your ideal church, what would that be like?
h. What did or didn’t you like about being in church here in South Florida?
i. Can you point to any reason/s for not going to church? What might it/they be?
j. Do you think your current relationship with a church congregation affects your
relationship with God (Father, Son, and Holy Spirit)? Why or why not?
k. Are your spiritual needs being met? If necessary, how can that be facilitated?
l. What efforts are you currently making to worship God with a community of
Christians?
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Appendix 3
Focus Groups Guide
a.

Tell me about your experience of (congregational) church here in the USA?

b.

If you have been to church before, how is this church different?

c.

What did you like about your previous church?

d.

What would you like to see in church here? Are there alternate forms of
church that might be helpful?

e.

How does the church help you feel connected to God?

f.

What do you think/feel is important in a congregation?

g.

How important is culture in a church?

h.

Is there anything you think is important to know regarding helping ACIs to
connect with congregations which is not being addressed?

i.

Comment on your impressions of the reasons participants give for not
attending church.

j.

What do you think about the things they say they are looking for? How are
your experiences similar or different?
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Appendix 4
Recruitment Card

